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PREFACE. 


The encouragement which the first three volumes 
of this series have received at the hands of the public 
and the request of many of my friends to have the 
second part of the Ohhandogya published as soon as 
possible have induced me to get the present volume 
through the press within a short space of time. 

T am glad I am in a position to announce that the 
translation of the Brihadaranvaka Upanishad which 
was in the hands of Pandit Ganga Nath Jh& has 
been completed and it will shortly be issued in parts. 


Madras, 
December J 809 . 


! 


V. 0. SESHAOHAKRI, 

Publisher. 
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ADHYAYA V. 

o- — — 

KHANDA I. 

' — o — ; . . * 

*tt ? 1 ^ ti ? t Irgs? vr^[% 

m°Ti m* ^g«r m*z \\\ \\ . 

He who knows the oldest and. the best becomes the 
oldest and best. Breath indeed is the oldest and the 
best. (1). 

Com . — The northern way of the philosophy of the 
conditioned Brahman has been explained. Now, in the 
fifth Adhydya, after having explained the same way 
with regard to the knowers of the Five Fires, and to 
such householders and celibates as are devotional in 
their nature and endowed with other sciences, — what is 
to be desmbed is another way, the Southern, charac- 
terised by 4 4 Smolce ” and the rest, which belongs to those 
who perform sacrifices alone, and which is in the shape 
of frequent returns, a wa} r of metempsychosis, much 
harder than the previous one. Such explanation, being 
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for the purpose of creating dispassion in the minds of 
men, is now begun. “ Breath is the best” among speech 
&c. This Breath lias been frequently mentioned in 
the foregoing sections.: “Breath is Samvargd ” &c., &c. 
44 But how is Breath the best among Speech &c., when 
the character of functioning conjointly belongs equally 
to all of them ; and whence follows its meditation ?” 
In order to establish the fact of Breath being the best, 
the present section is begun. Any one, who knows 
that which is the oldest in age, and the best in quality, 
becomes the oldest and the best. Having attracted the 
listener by mentioning the* result, the text lays down 
that “ Breath is the oldest v in age, among speech and 
the rest ; because while the child is in the womb, the 
Breath attains its functioning stage, before speech- and 
the rest, and it is by this prior functioning of the 
Breath that the foetus grows ; while it is only after the 
organs of sight &c., have been developed in the foetus, 
that speech &c„ begin to function;hence, Breath becomes 
the oldest in age. The fact of Breath being the best 
will be explained by the instance of the Suhctya 
(horse) &c., &c. Hence, in "this aggregate of causes and 
effects, Breath is the oldest and best. 

% f t 3i%g M 5 FTRt Krafct 
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He who knows the richest, becomes the richest of all 
his own. Speech is the richest. (2). 

Com . — u Om who knows the richest /* — ie.., the host 
<covere)\ the most endowed with wealth— him self being 
the richest among all his own relations. It is explain- 
ed what the richest is ; “ Speech is the richest, ” — 
•since eloquent persons suppress others, they are the 
most endowed with wealth ; and hence speech is the 
richest. 

sto || \ il 

He who knows firmness, becomes firm in this world 
and also in the other. The Eye is fhmtness. (8) 

Com . — He who knows firmness, becomes firm in this 
world, and also in the other. It is explained what 
firmness is : u The Eye is firmness ** — inasmuch as it 
is only by seeing with the Eye, that one remains firm 
on even as well as on rough ground, the Eye is 
firmness. 

% % .1 mi M to: 'trt %n«i 

m ^rq^ii 8 || 

One who knows prosperity, — all his desires prosper, 
both divine and human. The Ear is prosperity. (1)* 
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Com. — One who knows prosperity, — all his divine* 
and human desires prosper, lb is explained wliat* this 
prosperity is : ‘‘The Ear is prosperity,” — since it is by 
the Ear that the Vedas are heard, and their meaning' 
understood, whereby, sacrifices are performed,- whence 
proceed all desirable things; therefore the Ear being 
the* means of the prosperity of desires, it is prosperity. 

" f STRcPT ^rSS*rcH% 5 JR T £ 

, .*n anwrajl^ 11 

1 * ■ * r i * » h. ' :*■ , .■ , •' 

One who knows the home becomes the home of 
his people. Mind is the home. (5). 

Com .— One who knows the home becomes the home 
i.e the support — of all his people. It is explained 
what the home is : — (i Mind is the home”, — since 
mind is the substratum of the objects,-— cognised by 
the senses for the sake of the pei'son, — in tlxe shape of 
perceptions ; therefore mind is said to be the home, or 
substratum. 

3R ^ SJTOT $RT- 

. ii $ ii 

Now, the five senses quarrelled together as to who* 
was the best — saying 4 1 am better’/ I am better/ (G)„ 

Com. — Now, the senses, described above with them 
qualities, quaiTelled together,— every one of them saying 
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* I am better’, ‘ I am better’, and thus contradicting one 

another. , 

• • ' % i'vm: ?t: m # 

m II vs H 

The senses having gone to Prajapati , their father, 
s&id to him: 4 Sir. who is the best amongst us ? He 
said to them : * He on whose departure, the body looks 
the worst, that amongst you is the best. 5 (7). 

■Com . — Thus quarrelling among themselves, and 
desiring to decide as to who among them was the best, 
they went over to their progenitor, Pr&japCtii , and asked 
him : “ Who among us is the best in Quality ? *’ The 
father replied: “from amongst you, he, oh Whose 
departure, . this body looks the worst, —-even though 
living, yet appearing like dead, and looking worse 
than a corpse, unclean and untouchable— that amongst 
you is the best.” He replied in this roundabout way, 
in order to avoid giving pain to any of them. 

*rr ^ *rr ^ m 

SfaffiRf rrsfrf^lTcr W Wl RFRT: qFfr 

% SO- '4, 

srr^T qftw- 

; - ^ 5 ^ IK II 
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The Speech went forth ; and having stayed away 
for a year, it came back and asked: ‘How have yon 
been able to live without me ?\ 4 Just like the dumb- 
not speaking, but breathing with the breath, seeing' 
with the eye, hearing with the ear, and thinking with 
,the mind.’ Speech entered. (8). 

Com. — Having been thus addressed by their Father,, 
from among the senses, speech went forth ; and having 
stayed away for a } r ear, — ie. } ceased to exercise its func- 
tion, — and then having come back asked the other 
senses : 44 How were you able to hold your own during 
my absence V 3 They replied : 44 just as the dumb &c. — 
i, a., just as in the ordinary world, the mute, not speak- 
ing with speech, live all the same. In what w r ay doe& 
he live ? “Breathing with the Breath, seeing with the* 
Eye, hearing with the Ear, aud thinking with the* 
Mind,” — -just performing the functions of all the other 
senses. In the same manner did we manage to live. 
Having thus realised the fact of itself not being the 
best among the senses, Speech entered into the body 
i.e. } began to exercise its function. 

ws^r am 

■*rar aw f ^ 

! IK II 
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SWRR cJcflRtfj qqRRpq R^RRIR- 

qwfrgRR rr qf^rcr jhurt: urn q- 

RPR qRRWtfR «TTRRT IRRqfofa qfsRR f 

«fa*Ui II 

*W* ^MRR R«f qqSRRxT WR1&- 

^ qsffRRqR RR R5R 3RJRT: qioprT: STFR q- 

^IR^r qRRrT^qr 5»£*Rq: R|RqRT% qfaqR^ VR: 

II \ \ II 

The Eye went forth; and having stayed away for a 
year, it came back, and asked : ‘How have you been 
able to live without me ? ’ ‘ Just like the blind, not 
seeing, breathing with the breath, speaking with the 
speech, hearing with the ear, and thinking with the 
mind.’ The Eye entered. (9). 

The Ear went forth ; and having stayed away for a 
year, it came back and asked : 4 How have you been 
able to live without me ?\ ‘Just like the deaf, not hear- 
ing, breathing with the breath, speaking with the 
speech, seeing with the eye, and thinking with the 
.mind/ The Ear entered. (10). 

The Mind went forth ; and having stayed away for 
a year, it came back and asked : ‘ How have j"bu 
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beepafele to ljve without me ?V‘Jpst as children, With- 
out mind, breathing with the breath, speaking with 
the speech, seeing’ with the eye, and hdaVirig' with the 
ear.’ .The Mipd entered. * r? . (11). 

Oom.-rThe rest is similar to what has gone before. 
The'ej T e went forth, the ear went forth, the mind went 
forth, &c. &c. &c “Childreh 'foUhotd wind?*- — i,e n with un- 
developed minds, • 

m ? jim m 

totfiftfcr n \\ || 

Now the Breath, just as going to depart, tore up the 
other senses, ---just as a spirited horse might tear up 
the pegs to which he is tethered. They gathered 
round him, and said : ‘Sir, prosper, you are the best of 
us ; do not depart. 5 (1$). 

Com . — When speech &c., had all been examined, the 
Breath in the mouth, just as he was going to depart— 
i.e., just as he thought of going away— did this : just as 
in, the ordinary world, -a spirited horse, when struck by 
liis rider by a whip with a view to test him ? .might 
tear up the pegs to which he is tethered, — so did 
Breath tear up the other senses, speech and the rest. 
And these senses, having been thrown from their places, 
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-an d. not caving to live there, gathered* round; the 
Breath in the mouth, and said : 4 Sir, prosper,’— be you 
out lord — because ‘yoti'ai'e the* best ; amongst J us ; 'and 
do not depart from this body.’ ' 


3P4 IN wA ^r%STS%T c=r 

IN am qftgrsrc* m || \ \\\ 

c# n \*\\ 


Then speech said to him : c If I am the inchest, you 
are the richest/ Then the Eye said to him : ‘ If I am 
firmness, you are firmness/ (13). 

Then the Ear said to him : ‘ If I am prosperity, you 
are prosperity ; Then the Mind said to him : ‘ If I am 
the home, you are the home/ (14). 

Com . — Now speech and the rest, confirming, jas it 
were the superiorit}’ of Breath, said — just like people 
recognising the authority of the king by making pre- 
sents to him. Speech said: 4 If I am the inchest, you 

are the richest ’ — i.e., the property of bei&g the inchest, 
which belongs to me, is yours. Or, it may mean, 
that this property is in reality .your own; it was 
through ignorance that I mistook it for my own. The 
.-same, interpretation jjs applicable to the cases of the 
Eye, the Ear and. the Mipd, 
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* % ?r ?r sfarPT ?r 

0 \ 

ur?rr ^rnrssw rftt sitcrift mfo \\ \ \ \\ 

And people do not call them 4 speech, ’ 4 eye , 9 •ear/ 
or 4 mind they call them 4 Breath ’ for Breath is 
all these. (15)- 

Com. — The assertion of the text: that the speech said; 
so to the breath in the' mouth is true; because, in 
ordinary parlance, the senses are not called either 
4 speech’ or 4 eye ’ or 4 ear/ or 4 mind/ but 4 Breath. 
Because Breath is all these senses ; therefore what the 
speech: &c.; told the Breath was only a fact. 44 Well,, 
how can this be?” It: is only sentient persons that 
can quarrel among themselves, as to who is the best 
of them. Nor is it possible for the Eye, &c., to speak, 
without speech ; nor is it possible for them to depart 
from the body, then again to enter in it, go to Brahman 
or eulogise the Breath. True : but the sentient charactei'* 
of speech and the rest is based on Scriptures, inas- 
much as they are presided over by the deities of Fire* 
&e. If it be urged that this theory of a multiplicity 
of sentient agencies in a single body militates against 
the nifdya doctrine, — we deny this ; because they hold 
God to be the efficient cause (of the body) ; and those* 
that ' admit such a God, also hold that it is always 
through the supervision of God, that any functioning 
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is possible for the internal and external organs, mind 
and the rest. And we too do not hold the intelligent 
deities of Fire &C;, to be the inner enjoyers (personal 
agents) ; but as a matter of fact, we admit a God. 
only as supervising over these deities, — having in 
themselves the causes and effects, being only different 
nrianifestations of the single deity of Prdna , and serv- 
ing only as prototypes of the millions of differentiations 
into the Physical, Supernatural, Divine, and the like. 
And this God is without any organs, — as declared in 
such texts as : “ without hands and feet, he runs and 
holds, he sees without eyes, and hears without ears.” 
and the Svetasvatara reads: “Look upon Hiranya - 
gctrbha being born” ; “ He brought forth Ifircmyagctr- 
bha , first of all” and so forth. We are going to explain 
later on that the Enjoyer is the Jtva, connected with 
the results of actions, and as such, differing from 
the aforesaid God. The conversation of speech 
and the rest is a mere assumption, — meant to esta- 
blish, for the wise, the superiority of Breath, both by 
means of negative and affirmative reasonings. Just 
as in the world, certain persons, quarrelling on the’ 
point of the superiority among themselves, ask a wise 
person as to who among them is the best, — and being 
told in reply that one who accomplishes such and such 
a task is the best, they go forth and each of them tries- 
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'fulfil the condition l&id ■dQW'n, aiid thereby ascertain 
'the superiority of one amongst fchen1.selves;^r-so, exactly 
’the same process the text has applied, by assumption, 
to the case of speech apd the rest. The, wise one is to 
ascertain the superiority of Breath, on the ground, of 
the fact that the* body was seen to live, in the absence 
of speech and the rest, while it ceased to live on the 
- departure of breath. As says the text of the KaushUaki 
also : “ one lives devoid of the speech : we see the dumb ; 
oiie lives devoid of the Bye : we see the blind; one 
lives devoid of the Bar : we seethe deaf ; one lives 
devoid of the Mind : we see the children one lives 
when the arm is cut off ; one* lives when the thigh is 
cut oft” and so forth. * ' 

r— O 

Thus ends the First Khanda of Adhydya V* 

ADHYA'YA V. 

KHANDA II. 

s trsrr^ i% re* wr- 

frwsr 5 3 w 'm- 

Wi, 1 * ? *r TOti% 11 \ \\ |. 

He said : ‘what sh^ll be my food ? \ They replied: 
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6 whatever there is^ from the dogs to the birds’. This 
is the food of the Breath ; his name is distinctly 7 4 Ana. T 
For' one who -knows this, there is nothing that is 
not food. \ >r (1),< 

. Com . — The Breath in the mouth said : 44 what shall 
be my food?” Having assumed the breath to bathe 
questioner, the text assumes the speech and the rest 
to be the repliers; and the reply given is : : ‘‘whatever 
is known as food, in this world, including even 
dogs and birds, that will be your food. And in 
order to show that Breath is the eater, and that 
everything is food for Breath, the text adds its own 
independent testimony; apart from, the assumed story : 
whatever food is eaten by living beings, in this world, 
is realty of Ana, Breath, i.e all food is eaten by the 
Breath alone. And m Order to show that it pervades 
over activity of all kinds, the name of Breath is dis- 
tinctly 44 Ana the prefix 44 Pm” only specialising the 
motion (signified by the root 4 Ana ’). The distinct 
ntterance of the name 44 Ana ” constitutes an utterance 
of the name of the eater of all foods ; i.e., the name 
44 Ana ” directly denotes the 4 eater of all foods. ’ One 
who knows this- — i.e., knows himself to be Breath, as 
residing in all beings, and as the eater of all foods — , 
for such a one, there is nothing that is not eatable ; L e 
for such a knower, everything becomes food ; since the* 
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knowing Person is Breath itself;— as declared in another 
text : having begun with “ It is from Breath that it 
rises, it is in Breath that it sets”, it finishes with 4 from 
the knower of this does the sun rise, in the knovver 
of this does it set. 5 > . (1). 

pffltiqrisiwrfo:. qf^?fcr ? qwr 
f *rqrcr || H II 

He said : f What shall be my clothing ’ ?. They said 
'"water’. Hence, it is that while eating, people cover it, 
both before and after, with water.. He thus obtains 
clothing, and is no longer naked. (2). 

Com . — The Breath said again, — the assumption being 
•as before : “what shall be my clothing ?”. Speech &c., re- 
plied “water.” And because water is the clothing of 
Breath, therefore when going to eat, and also after 
having eaten, the learned Brdhmanas do this, What is it 
th^ft they do ? Before eating, and after having eaten,, 
they cover up the Breath with water, as if with cloth. 
Then he becomes capable pf being clothed,' — i,e., obtains 
■clothing, and ceases to be naked. Since the absence of 
nakedness is signified by the mere presence of the 
cloth, the addition of “ ceases to be naked” must be 
taken to, mean that he also obtains a wrapper. What 
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is meant here is that the sipping of water, done before 
•and after food, must be simply looked upon as being 
the clothing of Breath ; and the “ covering by water 99 
is not a third sipping. Because what is meant by the 
preceding mantra is that whatever food is actually eaten 
by living beings is to be looked upon as belonging to 
the Breath; so. too, in the present case, the questions — 
what will be my food, and what will be my clothing — and 
the replies given being exactly similar. Otherwise, if the 
present passage be taken to signify the performing of 
an independent sipping — apart from what is ordinarily 
performed, then, in the former case too, the food ordain- 
ed ’for Breath’ would come to include even such insects 
-&c., as are not ordinarily eaten. For, the question 
and the reply in the two cases being exactly similar, 
and being for the sake of knowledge, and as such, the 
-section being simply for the sake of knowledge, it can 
never be right to interpret them by halves. There is 
an objection that the ordinary sipping is for the sake of 
preparation — readiness for food, and as such cannot be 
for the second purpose of clothing the Breath. But 
this- objection does not hold : since we do not assert 
the sipping to have both the ends ; all that we mean 
is that the water, that is sipped for the sake of readiness, 
is to be looked upon as the clothing for Breath — this 
is what is enjoined by the passage ; and as such the 
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objection to the double • purpose -bf the- sipping fells to- 
ting ground. If it be urged that it cCtild be so looked 
upon, only if the water wer 6 for the purposes of clothing , — 
we den y this ; becaifse in a sentence, which is meant 
to have the sole purpose of knowing the clothing,' if" 
the meaning be taken to be the laying down of an 
independent sipping for the sake of clothing, and also 
the injunction of looking upon it as not naked, — there 
would be a split of the sentence ; and there are no 
grounds for holding the sipping to have both the 
purposes. 

ctl^Wir snwr jfr^crq’ 

q^r- 

^rr?Trt% n .3. u 

8cityak&wa Jdhdla , having explained this to Qdsruti 
the son of Vydghmpacl , said to him : £ if one were to tell 
this to a dry stick, branches should shoot forth,, and 
leaves would sprout out from it/ . (8). 

Oom, — The aforesaid philosophy of Breath is eulogised. 
Scdyahd f rp>a Jdbdla, having explained this philoso- 
phy of Breath to Gosruti, the son of Vydghrapad, said 
to him something else, that follows: Tf even to a dry 
stick, one knowing the Breath were to. explain this 
philosophy, from that stick would shoot forth branches. 
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jaud leaves would sprout out. What then would be the 
result, if it were explained to a living man ?\ 



.®rer ^ II » n 

If one desire to reach greatness, then having per- 
formed the initiatory rite on the Amauasi/a and on 
the PaurnamcLsi night; having stirred up with curd 
and honey, the mash of all the herbs, he should pour 
a libation of ghee into the fire, saying ‘ S valid to the 
oldest ! Svaha to the best !’ ; and then he should throw 
the remnant into the mash. (4). 

Com.— The text now lays dowa the action of mashing, 
for one who knows the Breath as described above. 
Now, after this, if one, wish to reach greatness, then he 
should perform the following action. Greatness is 
followed by wealth ; and the wealthy person possesses 
treasures; and these treasures are the means of the per- 
formance of actions, whence becomes possible either 
the path of the Gods or that of the Fathers. And with 
a view to this end, if one desires greatness, he should 
perform this action, which is not for one who desires 
merely a sensuous enjoyment of objects. And it is for 
such a onethat the restrictions of time &e., are laiddown. 
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Having been initiated on the Amdvasya night, — i.e., 
having observed the restrictions of sleeping on the 
ground and performed" the penances of speaking the 
truth, observing strict celibacy and the like. The initia- 
tory rite itself, however, does not make up the whole action; 
because, the action of mashing does not form part of it. 
From another text — “ Upasadvrati &c v —one also obser- 
ves another restriction of drinking milk alone. On 
the Paurnamasi night, he begins the action proper. 
Having collected all sorts of herbs — those found in the 
villages, as well as those in the forests — , in quantities 
either large or small, he should thrash them, and make 
them up into a pulp, and then having put the pulp 
into a vessel or a cup made of udambara wood — in accord- 
ance with an injunction occurring in another text — he 
should mas!) it up with curd and honey ; and then having 
placed the whole tiling before him, lie should pronounce 
“ Svalia to the oldest ; Svdha to the best! and pour 
a libation of ghee into the ordinary fire, and throw the 
remnant, attaching to the Snive , into the mash. 

qftrera frerr 

m f^rr 

|cqr spq II n 
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Saying 4 Svaha fco the richest \ he should pour a 
libation of ghee into the fire, and throw the remnant 
into the mash. Saying 'Svaha to firmness ■ , he should 
pour a libation of ghee into the fire, and throw the 
remnant into the mash. Saying 4 Svdha to prosperity', 
he should pour a libation of ghee into the fire, and 
throw the remnant into the mash. Saying 4 Svdhd to 
the home 7 , he should pour a libation of ghee into the 
fire, and throw the remnant into the mash. (o). 

Com .' — The rest is similar to what has gone before* 
He should throw the remnant after having poured the 
libation, saying, in each case 4 Svdha to the Richest, to 
Firmness, to Prosperity, and to the Home’. 

m JRwrerrc f| % 

3%. «r§r ^srrsmfcr: jtt 3 %^ 

ii $ || 

Then, moving away, and holding the mash in his 
hand, he recites: <4 Thou art 4 Ama ’ by name, as all this 
rests with thee. He is the oldest and best,: the king 
and sovereign. May he' lead me to the oldest age, to 
the best position, to kingship and sovereignty. May 
1 be all this.” (6). 

Com . — Then, moving a libtle'away from the Fire, 
and holding the mash in his hand, he recites the 
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following 'Mantra: “Thou art Amcohy name” — Arad is 
the name of Breath ; and inasmuch as Breath moves 
in the body, by means of food, the mash, being a food 
of Breath, is eulogised, as being Breath itself: “ Thou 
art Aina by name Why ? . Because all this universe 
rests with thee, in the character of Breath. And the 
mash, as Breath, is also the*oldest and best ; and hence 
also, “ King,” — effulgeut, and “ Sovereign’ 1 — d.e., ' one 
who extends his protection , to ? all things. May this 
mash lead me to its own qualities — oldest age and the 
rest. “ May I be all this’V-world, — like the Breath. 
The particle “ itiV signifies,, the end of the mantra . 


3TI=qmT% ^Tr=qi- 

qq 5q?q ^j^ftcqrqRTcr ^s^qqiqqRcqrqmicr crc 

'O 

wj fqqi% ^ ^ =erh qr q^T- 


erqqrfcr qr qr qi^qq^rsq^: qfc 

%q q?qc^§ qwi% T%ir^ n ^ n 

Then he eats with the following verse, at each 
foot: saying, 4 we ask for Sdvitris / he takes a little 1 ; 
saying 4 the God’s food’, he takes a little ; saying ‘ the 
best and all-sustaining,’ he takes a little j saying 4 we 
meditate upon the quick of the God’ he drinks up all ; 
and having cleansed the vessel or* cup, he lies down 
behind the fire, either on a skin, or on the ground, in 
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silence, peacefully. Now if lie sees a woman, he must 
knpw that his business has succeeded. (.7)* 

Com . — After this,- at each foot of the following verse 5 
he takes a little of the mash. That is, he takes a 
morsel at each foot of the verse “That food of Sdvitri ” 
of the progenitor, which includes both the * Breath and 
tile Sun — “vye asked for ” — this food being in the form 
of the mash ; the meaning, being “ by eating of which 
food, of the Sun, we shall attain to the form -.of the Sun.” 
“Of the God” — of the Sun — refers to “ Savitri” gone 
before. “Best” of all the foods. “ All-sustaining” — the 
greatest Sustainer, or the Creator, of the whole world, 
t Bath; of these qualify the “food.” “Quick” — i.e ., of 
.quick form, — of the Sun, “we meditate upon” — we think 
of,, after having our hearts purified and duly prepared 
by the excellent food. Or, the meaning may be,: “ we 
performed this , sacrifice with a view , to -attaining to 
greatness, the cause of ‘ Bhdga 5 (Riches) ; and ifcJS this 
that we think of.” “He drinks up all”, that is left 
of the mash. And having cleansed the vessel or the 
•cup of utlumhara woodland having washed his mouth 
after eating, he lies down behind the fire,, with his head 
towards the East, either on a skin, or on bare ground, 
in silence (not speaking); — “in peace” — i.e., having 
his mind under such control as not to be troubled by evil 
*dreams. Then, if he see, in his dream, a-woman, he 
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must understand that his business in hand has succeed- 
ed, 

cfcr ^5 %*? qwr% 

rT5T cmH'*WRl^R HO* 

And there is this verse to the effect : ‘ If during such 
sacrifices as are performed with a definite end in view, 
one should see a woman in dreams, — in such dream- 
vision, he should recognise success ; yea ! in such dream- 
vision.’ (8). 

Com . — To this effect, there is this verse : if, during 
the performance of such sacrifices as are performed 
with certain definite ends in view, one happens to see ; 
a woman, during his dreams, then he should recognise 
success; i.e he should know that success would surely 
result. “ In that dream-vision ” — i.e., in that vision of a 
woman, in a dream. The repetition is meant to indicate' 
the end of the sacrifice. 

. , , -o— — 

Thus ends the Second Klianda of Adhydya V. J 


o- 
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KHANDA III. 

^9%<^tssw: qqrerar ?r qwr- 

=ctrw < 9rs%qfcffiRiR f? |fct mil 

Svetalcet'a, the grand-son of Aruna , went to the as- 
sembly of the Panchalas. Pravahana Jaivali asked him : 

4 Boy, ‘has thy father taught thee?’ ‘ Yea, Sir/ (1). 

Com. — For the purpose of creating dispassion in the 
minds of those desiring Liberation, various ways have to 
be explained — ways beginning from Brahman and end- 
ing down to the tuft of grass. With a view to this, the 
next story follow s : Sveta ketu, by name, — the grand-son 
of Aruva, w’ent to the assembly of the Panch&la people. 
And when he had reached the assembly, Pravahana , 
the sou of Jivala , asked him : ‘ 0 Boy, has thy father 
taught thee ? ” — meaning thereby — “ What hast thou 
been taught by thy father ? ” Being thus asked, the 
boy replied ; “ Yes, Sir, 5 ’ — meaning “Yes, I have been 
taught by my father.’’ 

%c*T JREFT: S3-cm% ?T *RT9 391 
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\ q wr 3 c«t %- 

qiDRq =q sqrqfor X ?T WT'7 |T% II X II 

‘Dost thou know where nien go to, from here?’ 4 No, 
Sir.’ 4 Dost thou know how they return?’ ‘No, Sir/ 
4 Dost thou know the diverging point of the two paths- 
—the path of the Gods and the path of the Fathers ?’ 
4 No, Sir’. .... (2). 

Cm.— He said to him*: “If thou h%st been taught, 
dost thou know the place where men go to, after having 
go;ne up from* this world? ” The other -replied “No, 
Sir’’ — 44 I know not what you ask.” “Then dost.thou 
know by what means they come back ? ” He replied : 
“No, Sir.” • 4 Dost thou know the point of divergence 
of the two partly 1 contiguous paths” — 1 i.e the place 
from where the persons destined for the two paths, 
having gone together for some distance, separate from 
one another. ‘No, Sir/ 1 

%£f wsi q \ 
w q^wrgtnqiq: wrfrra ?rqq 

(I ^ II 

4 Post thou know why that world is never filled? 

4 No Sir/ 4 Dost thou know kow in the fifth libation, 
water comes to be called Man ? ’ - 4 Indeed, Sir, no/ (3) . 
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Com . — “Dost thou know why that world of ; the 
Fathers — from where people come back — is not filled 
with the many men that are passing thither?” He 
replied: “ No, Sin” “Dost thou know how, in what 
order, when the fifth libation has been poured, the 
water, that is poured as the sixth libation, comes to.be 
called ‘'Man 9 ”? He replied : “ Indeed, Sir, I know not 
any of these things.” 


^%2T *T fissw: T^TCWITq- 


‘Then, why didst thou say thou liadst been taught? 
One who does not know these things, how can he de- 
clare himself instructed?’ Troubled in mind, he came 
to his father’s place, and said to him : 4 Sir, without 
having taught me, you told me that I had been taught * 5 

; ; ( 4 ). 

Com : — “Thus then, being totally ignorant, wherefore 
didst thou say thou hadst been taught ? One who 
knows not the things that I have asked, how can he 
■declare among the wise, that he is instructed ? ” Thus 
troubled in mind, by the King, SvHaMtu came to his 
father’s place, and said to his father : “ Sir, without 

having taught me, you told me, at the time of finishing 
my studies, that you had taught me.” *• 
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m nr tuptsf*: iiwsnmtfft'rt ^ wsre; ft- 

S3 

*r srare m nr ri%rrc^r ws#rt wr 
^ n qg^fnnm^T 3rr4 h nra^rmi% || <\ n 
*r f iftcrnr wtswwr ?t$ % grmwererrc q x 
siren swt nrn'Tsr t%sst 

I'jfisrr \m s frnr^ rfl^r w wrr- 

oti% nr^nsmrsrm n aC# s s f>s#r sr** n ^ in 

* That fellow of a Kshatrij/a asked me five questions, 
and I could not understand even one of them The 
father, said : * As you told me these questions, I did 
not understand any one of them. If I had known these; 
why should not I have told them to you?’ (5). 

Then Gautama went over to the King’s, place, and 
when he reached the place, the King tendered hint 
proper respects. In the morning, he went over to the 
King in his assembly. The king said ‘ Qaidama , ask 
a boon out of such things as belong to the world of 
men.’ He replied : £ Let such things as belong to the 

world of men rest with thee.. Speak to me the same* 
speech that thou didst speak to my boy.’ He was 
perplexed. (6). 

Qomti — Because five questions did fche u fellow of a. 
KsJudrii/ci ” — one whose relatives are Kshcdriyas, he- 
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himself being a wicked person — put me; and out of 
these questions I could not understand the meaning of 
even one of them. The father' replied : '“'Just as you 
came, you repeated these questions to me, and I could 
not understand a single one of them. Thus then, from 
your own ignoi'ance, you should infer my ignorance 
also. That is to say, just as you do not know these 
questions, so, I too do not know them. Therefore, do 
not think otherwise (ill) of me, because I do not 
know them ; had I known them, for what reason should 
I not have told them to you, my dear child, at the time 
of your finishing studies. ” Having thus consoled his 
boy, Gautama— is the Rishi of the family of Gautama — 
went over to the place of the king Jaivali. And to him, 
the king offered proper respects. And being thus enter- 
tained by the king, Gautama went over to him in the 
morning, as he was sitting in his assembly. Or, Sabha - 
ga” may mean “ being duly respected” by others, Gauta- 
ma came to the king. The king said to Gautama : “ Ask 
for a boon out of such things as belong to the human 
world” — is.-, such things as villages and the like. Gauta- 
ma replied : “ 0 king, may such human wealth rest with 
tliee. Thou must speak to mie the same speech, full of 
questions, that thou didst speak to my boy,” Having 
been thus addressed by Gautama , the king became per- 
plexed, as to how he could do what he was asked to do- 
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?r fat #fqnrrq^Tfa^R <t w *tt 
-jncwr^i wi . ^ sifr <to: to mr ?rr?rqFrr^r% 

: "s ss . 

tTWI| *#5 ^3 wN TORT^TORT% cT$ Ifall 

He commanded ‘ stay here for k long time \ Then 
he said to him : 4 As to what you have told me, 

Gautama , beftne you, this knowledge did not go to the 
Brahmana ; and therefore, among all the people, it was 
only to the Kshatrii/a that the teaching of this belonged.’ 
Then he began. - (7). 

Com . — He was peiplexed, because he could not deny 
the request of the Brahmana ; and so thought it his 
duty to explain the philosophy to him ; and he com- 
manded him to stay for a long time. The King hinted 
at the philosophy, and then ordered him to stay, — 1 
for this he apologises, by giving an explanation of his 
conduct. The King said : Though equipped 'with all 

knowledge, yet, through ignorance of this particular 
philosophy, you have asked me, in such a wa} r , to 
explain to you the philosophy, that I am declaring it 
to you. But there is something to be said on this 
point, — that prior to you, this knowledge did not go 
to the Brahmands] nor did the Brahmauas teach this 
•Science. And it is for this reason, an universally 
recognised fact that it was to the Kshatriya' caste 
alone that the business of teaching this Science to 
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pupils belonged. And it is through a line ’of Kshatriyas 
alone that this science has been handed down up to 
this.daj". However, I am going to impart it to you 
and henceforth it will go to the Brdhmands. Therefore 
you will excuse me for what I have said." Having 
said this, he, the king, explained the Science to him. 

_o 

Thus ends the Third Khanda of Adhyaya V. 

ADHYA'YA V. 

KHANDA IV. 

3f??RT *T255fTFT M II 

‘That world, 0 Gautama, is the Hire ; the Sun is its 
fuel, the rays are the smoke, the day is the flame, the 
Moon is the embers, and the Stars are the sparks.' (1). 

Com , — The question that is taken in hand first is 
about the water in the fifth libation ; * because, an ex- 
planation of this would make easier the explanations of 
the other questions. The beginning of the two libations 
of the Agnihotra have been described in the Vajasaneya ; . 
and the questions refer to that. The starting up of the 
libation is the Way, the satisfaction is Firmness, and the 
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rise is the Return into the world. The explanations of 
these have also been given in the same book : (t These 
two libations, on being poured, start up ; and they enter 
the sky ; they make the sky the A’havaniya Fire ; they 
make the Air fuel, the rays the white libation ; then they 
satisfy the Sky ; and then rise up &c., &c. Similarly 
do they satisfy the Heaven ; and thence they return ; 
and then having entered into this earth, and satisfied it, 
they enter into the man ; then finally having entered 
into the woman, they rise up in the world.” And what is 
shown here is that the mere commencement of the 
two libations of Ar/nihotra is made in the said manner. 
Whereas, what is meant to be laid down hei'e is the 
means of attaining to the northern path, in the shape 
of worshipping, as Fire, the aforesaid commencement, 
in the shape of the Aptirva of the Agnihotra sacrifice, 
after having divided this latter into its five component 
parts. With this view, it is declared : “ That world , 
0 Gautama , is the Fire , c fee”. What is meant here 
is that the morning and evening libations of the 
Agnihotra, poured by means of ’milk &c., accompanied 
by due devotion, duly endued with the A'havaniya Fire, 
Fuel, Smoke, Light, Embers and Sparks, as also with the 
agencies of the doer and the like, — having gone up 
through the sky, enter into the Heavenly Region, and 
thus become etherealised, come to be connected with 
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water, and hence called by the name “ water,” and 
also by the name “ Faith and the Fire is the sub- 
stratum of these. The fuel &c., connected with them 
are next described : The idea of Fire in the libations 
is also pointed out in the same manner: “That 

world is the Fire, 0 Gautama — just as in the case in 
question we have the A'havaniya Fire, the substratum 
of the Agnihotra . And of this Fire, named “ the 

Heavenly Region ”, the Sun is the fuel; as that world 
shines only when lighted up by the Sun; therefore, on 
account of lighting up, the Sun is the fuel. The rays 
are the smoke, because they rise from it; as it is from 
the fuel that smoke rises. The Dajr is the Flame, — 
because of the similarity of being bright, as also of 
being the effects of the Sun. The Moon is the embers, 
— because it is only when the Day has ceased that it 
becomes visible ; just as it is only when the Flame is 
extinguished that the embers become visible. The 
stars are the sparks, — because these are also besprin- 
kled 'about, like parts of the Moon (just as sparks of 
the embers). 

sretf fffa srrp: *rwr 

*Rr n ^ n 

In this Fire, the Gods pour the libation of Faith ; 
and from this libation, king 8oma is bom. (2). 
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; Gom. -K-ln the Fire described above, the Gods — the- 
•sacrifice's Pranas , in the shape of Fire &c., with 
regard (‘to ■ the Gods — pour the libation of “Faith 5 ' — the- 
etherealised waters, in the shape of the various- 
modifications of the Agnihotra libation, endowed .with 
Faith, ' are called “ Faith.” Specially as in the question 
it is mentioned that “in the fifth libation the water 
comes .to be called 4 Man ’ ”, — which points to water as 
being the object poured as libation. And it is also ordi- 
narily known that £ Faith is water 5 and that 4 it is only 
after Faith has been taken up that people start a work/' 
This “ Faith ” in the form of water, they pour as liba- 
tion ; and from this libation is born Soma , the king, 
who is a modification of waters called “ Faith 55 that are- 
poured into the Fire of the Heavenly Region. Just as it 
has been described that the waters bring about in the 
Sun certain effects in the shape of tlie : Red &c., when 
they (waters) are in the form of the honey of the flowers 
of Rigveda, carried along by the bee of ltik, — so, in the 
present case, these waters, forming integral .parts of the- 
Agnihotra libation, in their subtle etherealised forma- 
called “ Faith,” enter into the Heavenly Region, and 
bring about their effect in the shape of the Moon, aa 
the frii^t of the two Agnihotra libations. And the 
sacrifice^ too, performing the Agnihotra , — becoming 
identified with the libations, inbued with the though fa 
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of the libation, attracted by action in the shape of 
the libations, and bearing an inherent relation with the 
“ Faith waters, — enter into the Heavenly Region, 

and become the Moon. For, it was for this sake that 
they performed the Agnihotra. What is meant to be 
explained here is, not the way of the sacrificers, but 
the modification of the libations, which are explained 
in the proper order of sequence, of the five Fires, as 
the chief factor, for purposes of meditation. The way 
of the ignorant will be explained later on, in the order 
of “ smoke &c.’\ — as also the way of the wise, brought 
about by knowledge* 

o 

Thus ends the Fourth Khanda of Adkyaya V. 

Q 

ADHYA'YA V. 

KHANDA V. 

q^TT JTOTTlflRcreT 

r%jT%^r: || \ || 

Parjnnya , 0 Gautama , is the Fire. Of this, Airis 
the Fuel, the Cloud is its Smoke, the Lightning its 
flame, the thunder its embers, and the thunderings its 
sparks. (1). 

3 
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Com . — The meaning of the synonym of the second 
libation is explained. “ 0 Qautcma , Parjanya is 
the Fire ”, — Parjanya being a particular Deity 
presiding over Rain. Of this, Air is the fuel, — since 
the Fire of Parjanya is flared up by Air, rains being 
found to follow on the strength of the preceding wind. 
The cloud is the smoke, — the cloud originating in 
smoke, and also looking like it. The Lightning is 
its flame, — because of the common character of being 
bright. The thunder is its embers, — because of hard- 
ness, and of the connection with lightning. The 
thunderings are the sparks, — because they &re spread 
over the clouds. 

^TT: fffcT cT^f ang^T- 

shrefcr || \ I) 

In this Fire, the Gods pour the libation of Soma, 
the King. From this libation is bom Rain. (2). 

Com . — As before, in this Fire, the Gods pour the 
libation of Soma , the King. From this libation is born 
Rain. The waters named “ Faith ” having, developed 
into the form of Soma, when offered into the second 
libation into the Fire of Parjanya , develop into Rain. 

— — o 

Thus ends the Fifth Khanda of Adhydya V. 
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The Earth, 0 Gautama , is the Five. Of this, year is 
the fuel, A'hasa its smoke, night its flame, the quarters 
its embers, and the intermediate quarters its sparks. (1). 

Com . — “ The Earth is the Fire ” — as before. Of this 
Fire, named “ Earth/’ the year is the fuel, — because it 
is only when the Earth is fully developed through the 
time of the year, that it becomes capable of producing 
corn. The A' has a is its smoke, — since the A'kasa 
■appears as if rising from the Earth, just as smoke from 
Fire. The night is its flame, — the night being similar 
to the Earth, which is of a lion-illuminative character, 
— -just as the Flame is exactly like the Fire. The 
quarters are its embers, — because of the common 
character of being calm. The intermediate quarters 
are the sparks, — because of the common character of 
.smallness or insignificance. 
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In this Fire the Gods pour the libation of Rain ; 
from that oblation is born food. (2). 

Com . — “In this fc., ” as before. From that obla- 
tion is born food — the corns, barley &c. 

x . - • — : — o 

Thus ends the Sixth Khcmda of Adhi/aija V . 

Q 

ADHYAYA V. 

KHANDA VU. 

Q 

JTRWifjrccTw mwnm wr RfI5f%- 
H^gfRT: || \ \\ 

The man, 0 Gautama, is the Fire. Of this, speech 
is the Fuel, Breath its Smoke, the Tongue its flame, the* 
*Eye its Embers, and the Ear its Sparks. (1). 

Com . — “The man, 0 Gautama , is the Fire”. Speech 
is its fuel, — because, it is by speed) that man is raised, 
while a mute person is not. Breath is its smoke,— 
because, it proceeds from the mouth, like smoke. The 
Tongue is its flame, — on account of redness. The eye 
is its e mbers, — because, it is the substratum of light. 
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The Ear is its sparks, — because, of the common charac- 
ter of being spread over. 

3F5? vrjslrt tfPTT STHpT >fT: *fa- 

II H II 

In this Fire, the Gods pour the libation of Food. 
From that oblation is born the semen. (2). 

Com , — The rest as before. The} 7 pom* the libation 
of Food ; and from that oblation is born the semen. 

Thus ends the Seventh Kliancla of Adluj&ija V. 

— — o 

ADHYA'YA V. 

— 0 — 

KHANDA VII!. 

%qr m JTrcwrftRcTFn sqpr q^r ?r 

II ? li 

The woman, 0 Gautama, is the Fire &c. &c 

0 ). 

Com . — The woman is the Fire, 0 Gautama , &c. &c. 

wr fffcr rTFTT SWtT 

II \ It 
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From that libation is born 

the foetus. (2).. 

Com . — “ In this Fire, the'Gods pour the libation of 
semen ; and from that oblation is born the foetus/’* 
Thus, it comes to this : that through the intermediate- 
grades of Faith, Soma, Rain, Food and Semen, it is* 
water itself that has developed into the foetus. And 
inasmuch as it is water that is directly connected with 
the libations, water is the predominant element here ; 
and thus it is that water comes to be called “ Man,** 
in the fifth libation. But water alone by itself does 
not produce the effects, Soma and the rest ; nor 
does water exist, apart from its three-fold constitution. 
Even when objects have three-fold * constitutions- 
we find them named, as “ Earth, v “ Water”, 
“ Fire”, though the excess of one or other of the 
constituents (i. e ., though water is made up of 

Water, Earth and Fire, yet it is called “ Water 
because there is an excess of watery element in it). 
Therefore the fact is that it is an agglomeration of 
various elements — in which the water is the predomi- 
nating element: — that brings about the . effects, Soma * 
and hence, these are said to be brought about by water; 
(and the predominance of the watery element is appar- 
ent from the fact) that we find an excess of fluidity in 
dll these effects — Soma , Rain, Food and Semen; though 



with sri Sankara’s commentary. 39 

the earthy bod}' too abounds in fluidit}^. Thus then, 
in the fifth oblation, Water, in the shape of semen, 
develops into the foetus. 

Thus ends the eighth Khancla of Adhydya V. 

o 

ADHYA’YA V. 

KHANDA IX. 

— o — 

ffcr 3 

t£i *prr zjz m sir in^TR'fr: srta wi- 

% ii l n 

Thus, in the fifth libation, Water conies to be called 
s Man. 5 This foetus enclosed in the membrane, 
having lain inside for ten or nine months, more or 
less, comes to be born. . (1). 

Com . — Thus, in the fifth libation, Water comes to 
be called ‘Man’ — - one question has been explained. 
And by the way, it is also explained here — what has 
been declared in the Vajctsaneya : — viz , , that the two 
libations having returned from Heaven to this Earth, 
rising to this world, after having in due course entered 
into the Earth, the man and the woman. The first 
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question was; “Dost thou know whither men go, 
from this world ?” And it is a consideration of this 
that is now commenced : “ This foetus ” — a particular 
modification of the water named “ Faith,” and being 
directly related to the libation, — “Enclosed in the 
membrane, 55 having lain in the womb of the mother 
“ for ten or nine months, more or less, comes to be born.” 
The mention of the fact of being enclosed in the 
membrane is for the purpose of creating a feeling 
of disgust : 1 B.r/., A great trouble it is for the foetus to 
be lying in the mother’s womb, full of urine, bile and 
other humours, and being besmeared with these; 
encased within the membranous covering, having for 
its seed the unclean bloody semen, growing with the 
addition of the essences of the foods and drink taken 
by the mother, and all the time having its own power, 
strength, virility and splendour mercilessly suppressed. 
And still more troublesome is the painful exit there- 
from, through the uterus, which constitutes Birth. All 
this is meant to create a feeling of disgust. When a 
single moment of such existence would be unbearable, 
what, when one has to lie in that condition for ten or 
nine months ! 

m \\ \ \\ 
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Having been born, he lives up to the life's span. 
When he is dead, they carry him, as appointed, to the 
Fire, whence he came, and whence he sprang. (2). 

Com . — “ Being born, he lives up to the life’s span," 
performing actions, for the purpose of frequent coming 
and going, like the pulley, or, for that of going round 
and round in a cycle, like the potter’s wheel — till such 
time as is fixed by his own deeds. And, when at the 
•end of his life, he is dead, they take the dead body as 
appointed , — in a manner that is determined by his 
own actions; i.e if during his life, he has been enti- 
tled to Vedic rites or to Knowledge, then the priests 
or his sons carry the body from the village to the 
funeral fire, for the due performance of his obsequies, — 
the Fire being that, from whence he came, in due course 
through the various grades of libations ; and from 
whence, the five-fold fire, he sprang ; to this Fire, they 
carry him ; i.e., they make him over to his own source. 


Thus ends the Ninth Khanda of Adhydya V* 



ADHYA'YA V. 

KHANDA X. 

^ ^ % | % srsr <rq %sf%- 

qm%nrq^f%trs^ ^rqqqmq^^mwr^Fq^- 

mmx, pini n \ \\ 

qi^«T:' =^w 

T5f?pr ?Tcq#sqRq: *T WTSiq ^FTFT: W ^TcT 

II \ II 

Those who know this, and those who in the forest 
meditate upon Faith and Penance, go to Light, from 
Light to Day, from Day to the bright half of the 
month, from the bright half of the month to those six 
months, during which the Sun rises northwards; (1). 

From these months to the year ; from the j r ear to 
the Sun, from the Sun to the Moon, from the Moon to 
Lightning. There is a person, not human ; He carries 
them to Bra liman. This is the path of the Gods. (2). 

Com . — The . question ' that presents itself to be 
met is — “ Dost thou know the place to which men 
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go from here.’’ Now. among such house-holders as- 
aspire towards a higher world, “ those who know 
this” — that' is, those who know the philosophy 
of the five Fires, and who realise the fact of their 
having been produced from the Fires, themselves being 
of the nature of Fire. “ How is it known that the* 
clause 4 those who know ’ refers to the house-holders 
alone ?” ■ Because, it will be declared later on that 
from among house-holders , those that do not know this, 
arid are given to the establishment of charitable insti- 
tutions, repair to the Moon, by the path of smoke &c. 
And again, those among the people living in the forest 
— Vaihhclnasas and the Parivrdjahas — who meditate 
upon Faith and Penance, will also go over to Light &c., 
together with “ those who know this,” — as will be de- 
clared later on. Both these classes of men, being spoken 
of later on, the only class that could be referred to here* 
is that of the house-holders. 44 Inasmuch as the reli- 
gious student is not included either among the vil- 
lagers or among the foresters, how can the house-holder 
alone be accepted as the only remaining class ? v This 
does not affect the question. On the ground of the Pura- 
nds &c., it is a pretty known fact that for the celibate an<J 
the religious student, the path is that of the Sun &c. 
Hence, these too are to be taken with the foresters. 
The “Upalturvanahas” form a class by themselves for the 
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purpose of getting up the Veda ; and as such, are not 
fit for separate treatment. “ If celibacy be accepted as 
tli© means of proceeding by the northern path, on tlve 
ground of Purams &o then the ‘ knowledge of this/ 
referred to here, would be purposeless.” Nob so : since 
such knowledge has its purpose for the house-holders. 
Such house-holders as are not endowed with this know- 
ledge, ai*e well known to be destined for the southern path 
of smoke, — hence, those among the house-holders who 
know this. — whether they perform their obsequies or not, 
— they always go, by themselves, by the northern path of 
Light. “ Well, the celibate and the house-holder, both 
belonging to the same order, it is not proper that the 
northern path should belong to the celibate and not to 
the ordinary house-holder, specially when in the former, 
there is an excess of such actions as the Agnihotra and 
the like.” This does not touch our position ; because, 
these latter are not purified; since they are imbued 
with aversion and attachment, due to relations with 
enemies and friends, as also with virtue and vice, 
due to kindness and slaughter; and again, for them 
there are many ineradicable impurities, such as slaught- 
er, untruth, sexuality and the like. Hence, they are 
impure: and being impure, they cannot proceed by 
the northern path.. The others, on the other hand, 
have their selves purified by the removal of the im- 
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purities of slaughter &c., as also by the eradication of 
the aversion and attachment for enemies and friends, 
having all their foulness removed ; and as such, it is 
but proper that they should proceed by the northern 
path. Say the Purdnas: ^ Those irresolute ones, who 
sought after children, attained death ; while those 
resolute ones, who did not seek after children, attained 
i rii mortality.” “ Under the circumstances, the house- 
holders knowing this mid the foresters having the 
privilege of proceeding by the northern path, such 
knowledge comes to be of no use to the foresters;, 
and thence, a contradiction of scripture texts : The 
southerners go not there, lior do such persons as 
perform penances but are ignorant’ and • not know- 
ing this lie does not enjoy it’. And here is a contra- 
diction. 1 ’ Not so; what is meant by “immortality,’’ 
in the above quotation, is continuance till the dissolution 
of the elements j as say the Puranas : u continuance 
till the dissolution of elements is called Immortality ” 
( Vishnu Parana). Whereas, it is Absolute Immortality 
that is referred to by the passages “ the southerners 
go not there &c.” And hence, there is no real contra- 
diction. If it be urged that “ there is a contradiction 
with such texts as ‘ they return not’, * they return not 
tothis whirl of humanity’ and the like”,— we deny 
this; the specification ‘to this whirl of humanity’ denotes* 
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that there is no return to this whirl alone ; if absolute 
non-return were meant, then, any such specification 
would be useless. If it be urged that “this&c.,” is 
to be taken merely as denoting class, this cannot be ; 
«ince the mere word “ non- return 99 being capable of 
■signifying eternal non-return, any such assumed deno- 
tation of class would be purposeless. Therefore,, 
in order to make some use of the specification “ to this 
whirl ”, w:e assume the return of such people, to some 
other condition. And again, for one who has a firm 
•conviction of Brahman as “Existent, one alone without 
-a second there is no going by the upper artery, 
through the path of Light &c. ; because of hundreds of 
such texts as — “ Being Brahman He goes to Brahman” 
“Therefore He became everything ”, “His Breaths' do 
not go forth ”, “ They become dissolved in this ”, and 
so forth. If it be urged that “ we shall assume these 
texts to mean the Breaths of such people do not go 
away, but tlfey go with themselves this cannot be.; 
eince, in that case there would be no meaning of the 
specification “ they become dissolved here ” ; and 4lso 
because a going away of the Breaths is pointed out 
by the passage “ all the Breaths depart.” Therefore 
that the Breaths go forth is beyond doubt. Even 
in the case of the theory — that 4 Liberation being 
something quite different from . the paths of the 
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metempsychosis, the Breaths do not go away with the 
Life and hence they do not depart at all, —there would 
be no meaning for the specification “ they become dis- 
solved here. v Nor is any motion or life possible for 
one who has been deprived of the Breaths. If scriptu- 
ral texts have any authority, it cannot be assumed 
that there is any life or motion for the Real Self, apart 
from the Breaths ; because this Self, being all-pervading 
and impartite, the relation with Breath alone is the 
sole cause of its differentiation into Jiva , — just like the 
spark of fire. Nor can it be assumed that Jiva being 
an atomic part of the Supreme Self, goes forth, leaving 
a hole in it. Therefore the passage * going above by 
that, one reaches immortality/’ must be interpreted as 
indicating the fact of the worshipper of qualified 
Brahman going upwards together with his Breaths; and 
“ immortality ” must be taken as only comparative 
immortality, and not as direct absolute Liberation 
Having declared that “ that is the unconquered city/* 
that is the bliss-intoxicating tank v &c. &c., the Srati 
directly specifies that “for them alone is this region of 
Brahman ” Therefore the meaning must be accepted as 
being that such house-holders as know the five Fires, 
and such Foresters, Ascetics and Religious Students, as 
meditate upon Faith and Penance &c., — i.e., including 
such devoted persons as faithfully perform penances 
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&c. &c. ; [the word 44 meditate ” = are given to, or arer 
endowed with, just as in the sentence 44 IshtdpCirte 
dcdtamitijupasU. 11 ] ' So also in another Sniti passage : 
Onewho meditates upon true Brahman named 4 Hiranya- 
garbha \ — all these reach the Light — that is, the Deity 
presiding over Light. The rest is similar to what lias 
been explained in connection with the fourth Path. Thus 
has been explained the Path of the Gods, — ending in 
the Satyjcdoha , outside the artery, — as says the mantra 
'■Between the father and mother &c. &c,’ 

®v. \ 

II \ n 

And those who living in villages, perform Sacrifices 
and works of public utility, and give alms, — they pass on 
to smoke, from smoke to night, from night to the dark 
half of the month, from the dark half of the month to 
the six months during which the sun rises southwards, 
from there they do not reach the year. (8). 

Gom. — 44 And” indicates the beginning of a new sub- 
ject. Those house-holders, who, 4 living in villages ' — 
this qualification serving to exclude such house- 
holders from those that live in the forest. Just 
as in the case of the Ascetic, the Forester &c., the 
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qualification ‘ living in the forest 9 serves to exclude the 
house-holders. “ Sacrifices and works of public utility 99 — , 
sacrifices are the Agnihotra and such other actions 
prescribed in the Veda ; £< works of public utility ” are 
the making of wells, tanks, gardens .and the like; 
“alms’’ consists in the giving, outside one’s house, what- 
ever lies in his power, to beggars., Those who follow 
such conduct, (the particle “ iti 99 signifying “such,”) 
being devoid of real vision, pass over to “ smoke,” ie., 
the Deity presiding* over smoke. And carried on by 
that Deity they reach, the Deity of Night ; from Night 
to the Deity of the dark. half of the month and from 
the dark half of month they pass over to the Deity 
presiding over the six months, during which the 
Sun rises southward. The plural number in t£ Mamn ” 
is due to the fact of the Deities of these six months 
always moving together. These sacrificers do not 
reach the Deity presiding over the year. Was there 
any possibility . of snch reaching the year, that it 
is separately denied. Yes; the Northern and Southern 
declensions of the Sun are both parts of one and the 
same year ; and it has been described that those that 
pass by the path of Light pass on to the year from 
the six months of the Northern declension ; and hence, 
having heard of the sacvificer reaching the six months 
of the Southern solar declension, people may be led to 

4 



50 the chha'ndohya upanjshad. 

infer from analogy that he too will pass on to the year ; 
for this reason, such passing on is expressly denied. : 
“ These do not reach the year.’" 

wtf% II a II 

From the months they go to the Region of the 
Fathers, from the Region of the Fathers to AHtasa, 
from A'hlsa to the Moon. That is Soma , the king. 
That is the food of the Gods. This the Gods eat. (4). 

Com.— From the months they go to the Region of 
the Fathers, from there to A'kasa, from A'kasa to the 
Moon. Now what is it that is got at by these ? It is 
the Moori that is seen in the sky, Soma, the king of the 
Brahmauas . That is the food of the Gods ; and this 
Soma, the food of the Gods, the Gods eat. Thus then 
the sacrifices, having reached the Moon by the path of 
smoke, come to be eaten by the Gods. “ But, in that 
case the performance of sacrifices and works of public 
utility would be resulting in trouble, if in the end, 
such people were to be eaten by the Gods.” This does 
not affect the case. By “Food” is only meant, ah 
accessory , an appurtenance ; and they are not literally 
swallowed up by the Gods ; the fact is that they 
become the appurtenances of the Gods, in the shape of 
women, cattle and the like. We have often seen the 
word“MwM ,? used in the sense of “Appurtenance” 



WITH SRI SANKARA’S COMMENTARY. 


51 


-0.#., “ For the king, the women are food, cattle are food, 
the Vaisyas are food &c., &c.” Nor can it be denied 
•that the enjoyed, the women &c., do not themselves 
‘experience any pleasure. Therefore even though the 
•sacriiicers are the objects enjoyed by the Gods, yet 
they themselves enjoy pleasure, in the company of the 
*Gods. And an aqueous body for them, capable of 
-sensing pleasures, is prepared in the lunar Regions ; 
•as has been declared above, that “ The water called 
faith, when poured into the fire of Heaven, becomes 
Soma, the king.” This water, followed by the other 
^elements, having reached the Heavenly Region, becomes 
the Moon, and thence becomes the origin of the bodies 
for those that have performed sacrifices, &c. When 
the last libation of the body is poured into the fire, 
and the body is burnt down, the water issuing from it 
goes up with the smoke, and there having encompassed 
the sacrificer, and then reaching the lunar Region, 
they become the origin of the exterior body, just like 
grass, clay, &c. And it is in these aqueous bodies that 
they experience the pleasures resulting from their 
sacrifices, &c. 
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Having dwelt there, till the falling off, they return 
again by .the same path as' fchey/came, to AHcasa ; from 
A'lidsa to Am ; and having become the Air, they be- 
come smoke ; and having become smoke, they become 
mist. ■ ' (5). 

Com . — The time that is taken in the consuming of 
all the actions that are bearing fruit, is called the time* 
of w falling off” and till. such time, having dwelt in the 
lunar orb, they return by the path mentioned below. 
The mention of u again” indicates that there have been 
various goings to and returns from the lunar orb. 
Therefore, having laid, by many sacrifices, &c., one goes 
to the lunar orb ; and when that action has been con- 
sumed in fruition, he returns from there, not being 
able to stay there even a moment longer ; because of 
the consumption of the action that caused the stay ; 
just as the lamp goes out when the oil is all consumed.. 
“ Bub then, is it after the actions that led him to the* 
lunar orb have all been completely consumed, that 
there is the downfall, or is it, while a portion of the 
action is still remaining ? ” What do you mean by the 
question ? “ If there is a complete destruction of all 
actions, then there is Liberation in the lunar orb.” 
All right ; let there be Liberation there, what then ? 
u Well, then, it is not possible for him to come back to 
the world and have fresh bodies and experiences; ancf 
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there would be a contradiction of such Smriiis as lay 
-down the next body to be caused by the remnants of 
past deeds.” But, apart from the Sacrifice &c., there 
are many actions in the world" of men, which lead to 
the taking of bodies and experiences ; and these are riot 
fructified in the lunar orb ; and hence, these are not 
•consumed; those that are consumed are only such 
actions as have led the per&on on to the lunar orb; and 
hence there is no contradiction. The “ remncmt ” 
mentioned i ri'Smritis too refers to actions of all sorts ; 
.and as such there is no contradiction on this score 
either. Hence; the assertion that there 'Would be 
liberation then does not touch our position ; because, 
it is possible for a single animal body to be caused by 
several actions,' bringing about the experiences of 
various species of animality; nor is it possible for all 
actions to be consumed in the course of a single life; 
euch actions as the killing of a Br&hmana and the like 
being mentioned as bringing about results during 
.-several lives. Those that have reached the inanimate 
rstage, and are completely non-intelligent, can have no 
actions that would lead them further up; and (if there 
were noTemnants of action) rio birth could be possible 
for the foetus, which would fall away as soon as it was 
•conceived. Therefore, it must be admitted that iri 
a single life, all actions cannot bear fruit (and be 



54 THE CHHa'NHOGYA UPANISHAD. 

consumed). Some people hold that, as a rule, ibis only" 
when, at death, the substratum of all Actions has been* 
destroyed, they bring ^about -another birth. But 
in that case, it could not be possible for some actions, 
to be lying inoperative, while others would bring 
about the birth. If it be explained on the ground of" 
Death being a manifester of all actions (which would 
lead to the next birth),— just like the lamp which* 
manifests only those objects that are within its range- 
then the next birth would be regulated by* onl) 7 ' such 
actions as have been ^manifested at the last death 
this is not correct ; because, it has been declared (in the 
“ Honey Section ”) that the whole becomes identified 
with the whole.; because when the whole is identified 
with the whole, inasmuch as it is controlled by the 
limits of time, space, &c., it is not possible either for 
the whole to be completely destroyed, or for the parts, 
to be manifested as the whole. The same would be the 
case with actions and r their substrata. J ust as the contra- 
dictory and multifarious tendency of the pre-experi- 
enced lives of Man, Peacock, Ape, &c., is not destroyed 
by that action alone which leads to the birth of the- 
Ape ; in .the same manner, it is only proper that 
such Actions as are productive of other births should 
not be; destroyed. If ’-all pre-natal experiences were 
destroyed by that Action which leads to the birth of 
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tbe Ape, then it would not be possible Ibtf ^be Ape, 
just as. it is' born to hang' -to * its’ breast, 
while the mother is jumping from tree ^6 tree ; be- 
cause, such capability has never been 1 learnt in its 
present life. Nor can it be positive!^" asserted -that 
in its immediately preceding birth, it was an AJpe: 
because of the Sruti: “ Knowledge and Action foilbw 
hini, as also intuition.” Therefore, like tendencies,: alt 
actions too can never be completely destroyed ; and as 
such, a remnant of actions becomes possible. And 
since this is so, it is just possible that births may be 
brought about by the remnants of consumed actions ; 
and there is no contradiction in 5 this j i^STow what 
is that path by which they turn ? “ As they came ” — 
i.s,-, the same path by which they came, “The path 
of coming 'has been said to be — from the months to 
the Regipn of the Fathers, thence to A r k&fa, thence 
to the Moon ; white the return is not inthisrway,— 
the return being described' as from A'k&sa tq Air, and 
so* forth ; hence, how 4s it that the Sruti says 4 as they 
came.’ 4 This does not touch the case ; Because the 
reaching of A'k&sa and Earth is exactly the same in 
both cases. Nor is there any such restriction; in the 
text,* as that 44 they return invariably and precisely 
by the same ' way the only necessary part being the 
repeated goings and returns. Therefore 7 4 as they 
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came” is only meant to point out, in general, the way 
of return. Therefore, the meaning is that they reach 
the elemental A'k&sa, The ■ water that brought about 
the aqueous body in the lunar orb, became disintegrated 
on the destruction of such actions as were the source 
of the experiences therein. Just as a lump of butter' 
is dissolved, on contact with fire, so the water became 
dissolved, and in its subtle state continued to exist as 
A'kasa in sky. And from the sky, it became Air ; 
that is, residing in the Air, they became identified. with 
Air, and are wafted hither and thither ; and one whose 
actions have faded off, becomes Air, together -with, the 
water. Having become Air,, he becomes smoke, again 
together with th’e water ; and IraVing-become , smoke, 
he becomes <yiisi~i.e, 3 a form which only looks -like 
being filled with water. : 

3T^r ^rr w %% 
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Having become mist, he becomes the clottd ;* having 
become the cloud, he rains. Then they are born as 
rice and barley, herbs and trees, sesamum and beans; 
Henceforth, the exit becomes extremely difficult ; for, 
whoever eats the food, and who sows the seed, he 
becomes like unto him. (6), 
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Com . — Having become the mist, he comes to be 
•cloud, capable of be-sprinkling ; and having become 
the cloud, lie rains down upon high regions ; one 
who has a -residue of actions falls down in the shape of 
a shower, of rain. And they are born as com, &c. The 
plural number in u they ” ! is due to the fact of the 
multiplicity of those of consumed actions ; while in the 
case of the cloud, these,* being one only, were spoken 
of in the singular. And inasmuch as those that fall 
•down as rain happen to be located in thousands of such 
places as, a mountain-side, unnavigable rivers, oceans, 
forests and deserts, —an exit therefrom beeomes extreme- 
ly difficult. .Because, being carried by -water-currents 
from mountains, they reach rivers, and thence the sea, 
where they are swallowed; up by alligators, &c. These 
again are swallowed by others ; and then together 
with the alligator, they become dissolved in Hie sea, 
and together with the sear-water, are again drawn up by 
the clouds, to fall down as rain upon deserts or inac- 
cessible stony grounds ; and while there, they are 
drunk up by serpents, and deer, and eaten up by other 
animals ; these again ate swallowed by others and so on 
they would go on, in an endless round. At times, they 
may be born, among inanimate objects, not -capable of 
being eaten ; then, they dry np then and there. Even 
they are born among such inanimate objects that may 
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be eaten .; their connection with a procreating agent 
becomes extremely difficult, on account of the number 
of inanimate things being so large. For these reasons; 
exit from this state becomes extremely difficult. Or, the’ 
meaning may be that exit (or escape) from this condi- 
tion is much more difficult than the state of the corn &c. ; 
— in this case a second ta will have to be supplied, — the- 
construction in this case being — exit from the condi- 
tion of the corn, &c., is extremely difficult ; still more- 
difficult is the exit from the connection with procreating 
agents. Because, if these happen to be eaten by celi- 
bate persons or children, or by impotent and old men, 
they are destroyed in the middle (without chance of 
birth) * because, the eaters of food are many and diverse- 
If by chance, they happen to be eaten by procreating 
persons,, then, having become identified with these 
procreating agents, their actions take shape and obtain 
an existence. How ? Whenever a procreating agent, 
who eats the food connected with the latent- individual- 
ity, and sows seed in the womb, at the proper time, — 
he becomes like unto him ; £.e., the latent individuality 
Lying in the mother’s womb, in the shape of the father’s 
seed, becomes very much similar to him in shape; 
since the seed is impressed with the- shape of the pro- 
creating agent?; because of anoth er text, • which declares : 
the virility proceeding from all the limbs ; ’’ therefore- 



WITH SRI SANKARA’S COMMENTARY. 


the seed is of the same form as the procreating agent. 
Hence, it is, that from man is born a man ; from a cow,, 
a cow, and no other animal. Hence, it is true that 
* he becomes like unto him/ Those other individual- 
ities that, without getting to the lunar orb, at once 
reach the condition of the corn, &c., through their 
execrable sinful deeds, and then subsequently again 
reach the human state, — for these persons exit is not 
so very difficult ; because, they have been born as the 
corn, by way of punishment for their sinful deeds ; and 
so, they remain in that state, till the results of the evil 
deeds are over; when, their body of corn falling off, they 
take to other bodies like that of the caterpillar, &c M . 
in accordance with their deeds; with them, in this state, 
consciousness is present, as declared in the text : “ He m 
conscious, he passes over as a conscious being.” Thouglv 
as a matter of fact, they assume another body, after 
having gathered within themselves all their organs, yet 
they are found to take to other bodies, endowed with 
full consciousness due to the dream-like impressions left 
by those actions which impelled him to the particular 
new body ; hence, the passing over by the paths of Light 
and smoke is accompanied by a dreamy consciousness ; 
because, such passing is due to actions that have taken 
shape. Such however is not the case with those indi- 
vidualities that are born as corn &c. } in their descent;. 
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.these have no consciousness of. their connection with the 
procreating agents ; nor is it possible for conscious 
beings to live in the corn, when they are being cut, 
thumped and grinded. Objection : “ In that case, even 
for those that descend from the lunar orb, the taking 
to a new body being exactly similar to the above case, 
it is only ^.proper that these two should be all along 
equipped with consciousness, like the caterpillar. And 
in that case, for the performers of sacrifices and works 
of public utility, there is a terrible experience of hell* 
beginning from their descent from the lunar orb down 
to their birth, again as Brahmana &c. And in that case? 
the injunction of such sacrifices &c., would be only for 
the sake of trouble, whereby the Veda would lose 
its authority, actions enjoined therein leading to 
such terrific results,” lieply : It is not so ; there is a 
difference between the two cases (of ascent and 
descent) — just as in the case of climbing a tree and 
falling from it. For one who is moving along from 
one body to the other, the actions have already, taken 
shape in these bodies, and as such, it is 'bufrp^per that 
these should be endowed with such consciousness as 
is brought about by the actions ; just as one who is 
climbing up a tree to pluck a fruit is^fully equipped 
with consciousness. In the same manner,* /conscious- 
ness would be present in the case of those who are 
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passing on upwards, by the path of Light ; as also for- 
those ‘that are ascending to the Moon by the path of 
smoke. But, such could not be the case with those ! 
that are descending from the Moon, — just as there is no 
consciousness- in one who is falling down from the top* 
of the - tree. Just as we find a total absence of cons- 
ciousness in such persons as have been struck down 
b}^ a mace or such other instrument, and having all 
their organs of sensation benumbed by the pain 
caused by the stroke, are being carried along from one 
place to another ; so; also in the case of those that are 
descending from the Moon down into other bodies, who 
have their organs benumbed on account of their 
aqueous bodies having been destroyed by the exhaus- 
tion of their actions in the experience of the pleasures 
of heaven. Therefore, the fact is that these persons^ 
being as if rendered conscious by the water which 
served as the seed of the bod}^ which they have not 
yet renounced, descend by the way of A'Jcasa &c., and 
become attached to such inanimate bodies as are or- 
dained by their deeds, being all the time unconscious, 
on account of having all their organs benumbed. Thus 
too, he continues unconscious all through the processes 
of cutting, thrashing, grinding, cooking, eating, diges- 
ting, modifying into the seed, and its sowing ; because, 
during ail this time, the action bringing about the next 
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body lias not yet taken shape. Through all these states, 
he continues to exist’ in connection with the water that 
'found his lunar body ; and hence, the absence of con- 
sciousness in him is no contradiction, as it is in the 
caterpillar (which is already endowed with an animate 
body). In the interim, his unconsciousness is like 
that in the comatose state ; and as such is not open to 
; mf discrepancy. Nor is it possible to infer that 
■V-edic rites, being accompanied hy animal slaughter, 
bring about double results (pleasures of heaven and 
pains of hell) ; because, such slaughter is authorised by 
the scriptures : “ not killing animals apart from sacred 
pl&ces. v And the slaughter that is authorised by the 
scriptures can never be held to lead to evil conse- 
quences. Even if such were accepted, the mantras 
accompanying it could easily remove the taints of sin, 
’like the removal of poison b y mantras ; and as such, 
there would be no efficiency left in any agency of evil, 
that may have cropped up, as the cause of future 
troubles, during the performance of Vedic rites ; just 
■as thefte is all potency in the poison removed by a due 
recitation of mantras, 
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err n vs 

Those whose conduct here has' been good, will 
quickly attain* some good birth — the. birth of a Brfih- 
manct, , the birth of a Kshatriya or the birth of a Vais if a. 
And those whose conduct has been bad, will quickly 
attain -some evil birth — the birth of a dog, the birth 
of a hog, or the birth of a Ghanddla (7). 

Com, — Now among the persons concerned, those 
whose conduct in this world has been good— i.e., 
those whose actions have been virtuous, accumulating 
good residue — this qualification indicating such 
persons as have been free from cruelty, untruth, deceit 
and the like ; — these persons, through the remnant of 
the residue of actions enjoyed in the lunar regions, 
quickly attain to some good birth, free from cruelty &c. 
— the birth of a Brahmana , Kshatriya , or a Vaisya, 
in accordance with their deeds. On the other hand, 
those, whose conduct has been bad, and the residue 
of whose actions has been evil, — such persons quickly 
attain some evil birth, a birth which is devoid of all 
tinge of virtue, and is disgusting— the birth of a* dog, of 
a hog or of a Ghanddla, in accordance with their deeds. 
Those twice-born ones, whose conduct has been good, 
who have always lain in the path of their duty, per- 
forming sacrifices &c, such persons frequently go and 
return by the path of smoke &c., like a pulley. If 
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however they attain knowledge, then they pass away 
by the path of Light &o. 

^ ^ ciFrfaTFf 

ertffpr ■JTcfTR' *T#cf 36^ m^ctxTcfiq' '^FT %?Tr- 

®S> ; <i 

€r vji# ^ vrwi^^cr «for: || <r ,|| 

On none of these two ways are those small creafcures- 
continually revolving; they die and are born. This is the- 
third place. Thus it is that ‘that world is never filled. 
Hence, one should have a feeling of disgust. To this* 
end there is this verse. n ■ (8). 

Com ., — When they do not pursue knowledge, nor 
perform sacrifices, &c,, they do not proceed by 
any of these two paths of light and smoke. These- 
become the small creatures — flies and mosquitoes &c. — 
that are continually revolving. . Hence having fallen 
from both the paths, they go an being born and dying 
endless number of times. And : in imitation of their 
series of deaths and births, it is said ‘die and be born r 
-T-this injunction being assumed to be addressed by the 
God to such people. For such people, all time is past 
in births and deaths and nob iu any sacrifices or in 
enjoyment of the results of these. This is the third 
state, that of the small creatures,^-* third in comparison 
with the two paths. Because,: those that proceed by 
the southern path return again; and because, those that 
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are not entitled to either knowledge or action* do not 
even go there, thei'efore that wprld is not filled. The 
fifth question has already been answered by the .expla- 
nation of the science of the five Fires. The first, ques- 
tion — that with regard to the point of divergence of the 
southern and northern paths — has been answered by 
the assertion that the throwing into. fire being common 
to both classes of men, the difference is that (1) one 
class proceeds 'by the path of Light, whereas the, other 
class having proceeded by the path of smoke to the 
six months of the sun's southern declension, returns 
again ; and (2) one class passes on, from the months 
to the year, while the other proceeds from the months 
to the Region of the Fathers. The return too, from 
the lunar orb, by way of A'kam, has been explained, 
as being in the case of those whose residuum of actions 
has been consumed. The non-filling of that world has 
been dhectly explained by the text itself : “ Hence is 
that world not filled." And because, the ways of the 
world are so full of troubles, therefore one should culti- 
vate feelings of disgust towards it. And because, small 
creatures, having all their time taken up by experi- 
ences of the pains of birth and death* are thrown into 
an illimitable terrific darkness, as if in an unfathomable 
and unnavi gable ocean, hopeless of crossing it over, — 
therefore one should cultivate a feeling of disgust 



m 


THE CHHa'xNDOGYA UTANISHAD. 


towards such worldly processes 7 :— i.e., lie should pray 
that he may not fall into this terrible ocean of the 
metempsychosis. To this effect, there is a verse, in 
praise of the philosophy of the five Fires. 

qcn% ‘srarc: || ^ n 

A man who steals gftld, who drinks wine, who 
dishonours the Teacher’s bed, and who kills the Brafo- 
'mam — these four do fall, and also the fifth, one 
who associates with these. (9). 

Com . — (1) One who steals gold from a Brahmana, 
(2) the Brahmana who drinks wine, (8) who dishonours 
the Teacher’s wife, and (4) who kills a Brahmana , — 
these four fall ; as also the fifth, one who associates 
with these. 

TcT: WSfcfiT WcT 7 7# 7 vj \\\ o || 

One who knows the five Fires, he is nob touched 
by sin, even though he associates with them. He 
-becomes pure and clean and reaches blessed worlds, 
one who knows this , — yea one who knows this . (10^). 

■'•’Com.— Now, one who knows the five Fires . as ex- 
plained above, — even though he be associating with 
them, he is not touched by sin; he continues pure ; and 
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*by the science of the five Fires, he is also made clean ; 
and because he is clean, he reaches blessed ,world$ — 
<Le., worlds like those of Prajdpati and the like,— one 
who knows this, i.e. the philosophy of the five Fires, 
as expounded by questions and answers. The repetition 
is meant to denote the end of the treatment of the 
^questions. 

o 

Thus ends the Tenth Khanda of Adhydija V . 

o 

ADHYA'YA V. 

KHANDA XI. 

?rrfeqr jUrar t^r mj- 

•siimr: ?ft?t %.*ri ^ strut n \ \\ 

Praelunasala the son of Upamcmyu , Satyaijagna the 
son of Pidusha, Indradyuvi/ut the grandson of Bhallavl, 
.Jana the son of Sarkaraksha x and JBudila the son of 
Asoataraiva — these great house-holders and great 
theologians, having come together, held a discussion, 
as to 4 who is the Self’, 4 what is Brahman?. (1). 

Com . — Those that proceed by the southern path, 
have been said to become food ; and it has been said 
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that the Gods eat them ; and it has also been said that 
for them there is a troublesome course of births and 
rebirths am6ng the smaller animals. And with a view 
to the removal of both these discrepancies, and for the 
fulfilment of an identification with Vais van am, the 
eater, the next section is commenced ; as is indicated 
by such passages as “ thou eatest. food, and seest the 
dear ones &e,” The story is meant to facilitate the 
comprehension of the subject, as also for the purpose 
of showing the line of transmission of the philo- 
sophy. Brdchtnasdla , — by name — the son of Upa- 
many'll, Scdyatjayna — hy name — the son of Pulu~ 
sha , hidradyimma — by name — the son of Bhallavi , 
Jana — by name — the son of SarJcardksha, Budila — by 
name — the son of Asvatarawa . — all these five. “ great 
house-holders ” — possessed of. large houses — “ great 
theologians ” — having the occupation of teaching the 
Veda— 1 having come together” somewhere held 
discussion ”, as to “ who is our Self, and what is Brah~ 
mcmJ 1 The words “ Self” and “ Brahman ” qualify one 
another, — the word “ Brahman ” precluding the bodily 
Self, and the word 4 4 Self 55 precludes the worshipability 
of such Brahman as is characterised by the Sun and the* 
like. Thus it comes to be established that Self is identi- 
cally the same as Brahman , and Brahman is the Self, — 

* the Universal Self, the Vakvdnara, Brahman, that is 
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Brahman ” ; because of such, passages as “ Your head 
will fall off, aud you shall be blind &c., &c. ” 

% f 't wr^rsw#r: mm- 

wpth %wf*r^rcT fr^^cirs^^rVcT f r«rw- 

II X II 

They afc last solved the difficulty : £ Sirs, t Jcidalaht , 
the sou of Aruna knows, at present, the Vaisvanara 
Self; let us go to him. 5 They went over to him. (2)- 

Com . — Discussing over the point, they at last solved 
the difficulty by finding a teacher. Uddalaha by 
name, — 0 l’evered sirs, — the son of Aruna , at present, 
knows fulty well, this Vaisvanara Self, that which we 
want to know. Let us go over to him. Having thus 
decided, they went over to the aforesaid, son of Anna. 

*r 5 a^rf% mrw mrai^r Hfraifr- 


s#qc& 



II \ II 

He thought : ‘ These great house-holders and great 
theologians will question me ; and I cannot tell them 
all ; therefore I shall speak to them of another 5 (8). 

Com . — Just as he saw them, he knew the purpose 
for which they had come ; and so thought: ‘These 
.great house-holders and great theologians are going to 
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question ype with regard to the Vaisvanara Self ; and I 
cannot make up my mind to tell them all about it ;; „ 
therefore, I shall speak to them of another teacher. 

ri^rpriwrI wfrtsr^r: rr^rrritrr- 

*JRRSRl% R^IRRRR^RTcf R^^FRfRR: || # || 

He said to them : ‘ Sirs, at present Asvapcdi Kaikeyw 
knows the Vaisvanara Self; let us go to him.’ The}' 
went over to him. (4). 

Com. — Having thought thus, he said to them : Sir,. 
Asvapati—bj name — the son of Kehaya — knows well, the- 
Vaisvanara Self &c., &c., &c., as before. 

cFRl f HTR*R: gRR^rf&T RTRRTRRFR R ? UTR: R- 

f^R RRFR R RRtRI RRR^ R RF3Rr R RRRT RRf- 

rl^RRffRJTvl RK'jfr RRT W 5 !! R RR^RTS?- 

rrt rtrr%rkrt r?rrr rr spritr RTRgRRgRr ’rt- 

RKR RR ? R W3 |R || \ II 

R tiRRR |r$R <|r R33TRRRRR $*JT- 

R^RSRTRfR RRR Rf R^ffcT || ^ || 

RFf[RFR SIRR: RTRRRtfRftTR R ^ RTRcRIRR : iJRT- 

% RTRRRJPR RI%RR^%RRTR H vs || 

When they had arrived, he made proper respects to* 
be paid to each of them separately. The next moifnijig,. 
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having risen, the king said to them : c In my Kingdom, 
there is no thief, no miser, no drunkard, no man with- 
out the sacrificial fire, no ignorant person, no adulterer, 
— whence then an adulteress ? I am goingto perform 
a sacrifice, sirs’; and as much wealth as I give to each 
priest, I shall also give you, sirs; please stay.’ (5) 

They said : ‘The purpose for which a man comes 
that he ought to give out. At present you know the 
VoAsiamra Self ; tell ns that. ’ (6). 

He said : £ To-morrow will I give you an answer.’ 
Early in the morning, they approached him, taking 
fuel in their hands ; and without having performed the 
initiatory rites, he said to them. (7). 

Cbm . — When they had arrived, the king had proper 
resfects paid to each of them, by his priests and 
servants. The next day, rising in the morning, the 
kirg approached them with reverence, and asked them 
to accept riches from him. Having been refused by 
then, he thought that they considered him to be too 
siiiiil to receive gifts from; and hence with a view to 
shiwhis right conduct, he said to them : Tnmy kingdom, 
th ire is no thief, no miser — among those who can afford 
togive — , no drunkard — among Brahniwias — ,none 
wihout a sacrificial fire — having a hundred cows, no 
igiorant person — in accordance with his own class — , 
nc adulterer, — whence then is an adulteress possible? 
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Then, being told them that they did want riches, lie 
considered that they thought what he had offered to be 
too little ; and hence he said to them : 4 1 am going to 
perform a sacrifice for some days ; and I have set aside 
plenty of wealth for that purpose ; out of this, whatever 
wealth I will give to each priest, that will I give to each 
of you also ; so please stay and watch my sacrifice. 5 
Having been addressed thus, by the king, they said : 
“ With whatever purpose a man goes to another person, 
that he should declare to him — saying that I eome 
to you for such and such a purpose ; such is the ‘rule 
observed by all good people ; we have come, seeting 
after a knowledge of the Vaisvdnara self. Anc at 
present, you know this Vaisvdnara Self ; therefore tell 
that to us”. Then he said t'o them : 'To-morrow I will 
give you an answer/ They, knowing the king’s inten- 
tion, approached him, early the next morning, vith 
fuel in their hands. Inasmuch as such great horse- 
holders and great theologians, giving up the prid< of 
being Bru^mct/ia-house-holders, and taking bundle} of 
fuel in their hands, approached with respect the Kiig, 
one lower in caste, for the purpose of learning,— all 
other people, desiring learning, should behave in tiis 
manner. The king too imparted to them the learnhg, 
without performing the initiatory rites, — and as he in- 
parted the knowledge to capable' persons in this wiy, 
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should others also impart knowledge ; — such is the 
meaning of the story. “ He said to them ” the Vaieia- 
nara Self, explained below. • 

o 

Thus ends the Eleventh Khanda of Aclhyaya V. 

ADHYA'YA V. 

KHANDAXll. 

^iqfpqcf €R cqqRHiqgqrW t fcT 

1 sricm ctwt- 

m n \ \\ 

* Aupamcmyava , whom do you meditate upon as the 
Self ? ’ * The Heaven. 0 revered king ! 9 This self 
that you meditate upon is the Vaisv&nara Self, the 
Luminous ; therefore in your family is seen the Svia- 
libation, as also the Prasuta and A'sibtaAibMons^ 1), 
Opm . — It is explained what the king asked. “0 Aupa- 
manyava , what is that Vaisvanarct Self which you 
meditate upon ?” “But is it not against all rules that 
the Teacher should question the pupil.” This is no 
discrepancy ^because we also find such a rule as that 
“ tell me what you alread}’ know, and I will teach you 
beyond that” ; and elsewhere too we come across such 
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questions,; meant to aronse the latent intuitions of a 
dull pupil, — as in the case of Ajdtasatru : “ Where did 
it exist then, and whereto did it go?” 44 1 meditate upon 
Heaven as the Vaisvanara Self, 0 revered king” — so said 
Aupcmanyava. “This is the Luminous ” — i.e. f that whose 
light or brightness is good, — this is the Vaisvanara Self 
known as the 44 Luminous and this is only a part of 
the Self — this on whom you meditate ; — and hence in 
meditating upon this, you meditate on a part ; therefore 
since you meditate upon the Luminous ( Sutejas ) Vais - 
vanara Self, in your family is seen the 44 Suta-libation ” 
of Soma- poured out at sacrifices, as also the Hfijfitysuta y - 
the excellently poured Libation and the 44 the 

libation to the A'flarcjcmas. That is to say, the members 
of your family we excellent sacrifices. 

f ^ q qcmqrricqrq qqr m 3TTctR 

trere w ^ sqqra^qqpfif |i% || ^ n 

You eat food - and see what is pleasing. He 
eats food and, sees what is pleasing and in his 
family m Brahmio, glory — one who thus meditates upon 
the Vaisvanara.'&elf. But this is only the head of the 
Self ^ and your head would surely have fallen off, if you 
had not come to me. 
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Com. — “ You eat food v with a good appetite, and see 
what* is pleasing, and desirable — sons and grandsons 
&c., &c. Others too eat food and see what is pleasing 
and in their family are seen the u Sida, Prcmda and 
A'suta” &c., — the marks of sacrifice, “Br ethnic glory ” — 

those who meditate upon the aforesaid, Vaieva- 

nctra Self. However, this is the only head of Vaisva- 
nara , and not the complete Vaisvanara. Therefore, in- 
asmuch as you meditate upon his head alone, as the 
complete Vaisvanara, your head would surely have- 
fallen off — since you accept what is contrary to truth — * 
if you had not come to me. Therefore you did well 
in coming to me. 

Thus ends the Twelfth Khcmdct of Adhyaya Y. 

o 

ADHYAYA V. 

— o — 

KHANDA XIII. 

am *mrqf qrmq qr^fRqpq qr cqqRmqqqr- 
«r tiqr%q q fq^q strf 

q ^^ngqi# qmraq %% fq^q zm 

ii \ iii 
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Then he said to Satyaifagna Paultcshi : e 0 Pr d china- 
if°iJ!ja, what is that on which you meditate as the Self?’ 
He replied : 'The San, 0 revered king. 5 'This is the Visva- 
rupa Yaisvrmara Self, on whom you meditate as the 
Self; therefore in your family are seen many and 
various articles, (1). 

Com,— Then he said to Satijayfigmi : l O Prdclunaijorfya, 
•on what do you meditate as Self.’ He replied : “ On the 
Sun, 0 revered king !” The Sun is said to he Visvarnpa 
6 because of its having many colours, and as such being 
many-coloured or “ Multiform ”, — or because the 
Sun has all forms within itself; or since all forms 
belong to the Sun, therefore it is Vlsvar&pa” and from 
meditation thereon follows the possession of many 
and various articles of comfort, here and elsewhere. 

jfrr^r *F*rr ^r? ss 

•JTTfl^T || ^ || 

Ready is the car with mules, female slaves and 
jewels ; you eat food and see what is pleasing. One 
who thus, meditates upon this as the Vaismnam Self 
•eats food and sees what is pleasing, and in his family 
us found Brahmic gloiy. That however is only the 
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Eye of the Self. You would have been blind, i# you. 
had not come to me. ( 2 ). 

* Gom . — And further, for you. are ever ready . the car 
with a pair of mules attached, and also female slaves- 
together with jewels ; you eat food &c. } as before. The* 
Sun however is only the Eye of Vcusvauara ; and hence 
by meditating upon this as the complete Vaisvmiam , 
57*011 would have become blind — deprived of your Eye— 
if you had not come to me &c., as before. 

o 

Thus ends the Thirteenth Khanda of Adlu/daa Y.. 

ADHYAYA V. 

KHANDA XIV. 

^TrT qrgqq ^refccJrr w 

5rt q ccRTcHHgqi# 

misqqpcr ||’ \ n 

Then, lie said to Imlradyumna Bhallavet/a : £ Vaiya~ 
ghrapadya , on what do you meditate as the Self ? ’ He 
replied : £ On the Air, 0 revered king ? £ This is the 
Prithagvartmd Vaisvanara Self, on which you meditate* 
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as the Self. Hence come to you, offerings in various 
ways, and rows of cars follow you in various ways. (1). 

Com.- r— Then he said to Indraclyumna BIulllaveya> 
‘ Vaiyaghrapadya , on what do you meditate as the Self ?* 
as before “ Prithagvwrima 55 is that which has various 
courses; and as Air has many courses, upwards and 
downwards, this way and that, therefore Air is “ Pri - 
t/icnjuarhnd. ”* Therefore from the meditation of the 
Priihaguarlma Vaisvdnctra Self follows the result that 
to you come, from various sides, various offerings of food, 
clothing &c. ; and also that various rows of cars follow 
you. 

wife faq wrw sisprq- 
tfare nr'w ^w ; ni JrrssJTRKT II ^ || 

You eat food and see what is pleasing. One who 
thus meditates upon the Vaisvamra Self eats food and 
sees what is pleasing. That however is only the breath 
of the Self. Your breath would have departed, if yon 
had not come to me. (2). 

Com , — i; You eat food &c.,’ 5 as before. That is the 
breath of the Self ; and your breath would have de- 
parted &c., &c. 

Thus ends the Fourteenth Khanda of Adhy&ya V. 


■o- 
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— o — 

KHANDA XV. 

m trere sums? fttmRgim.&im- 
wTwr^T5Tr%% tnnifa % sr|^ stftt IfojHft 4 &- 
<tchtt 4 snr£fs% srsnrr ^ ^ ^ II \ \\ 

Then he said fco Jana SarlcarJkshya : 4 S&rkarakshya , 
on what do yon meditate as the Self? 5 4 On, A'k&sa, 0 
venerable king/ 4 That Self which you meditate upon 
is the Bahula Vaisvanara Self. Therefore you are fall 
of offspring and wealth. (1). 

Com. — 44 Then he said &c., &c.” as before. 44 This is 
the Bahula Self. v The A'kdsa is said to be 44 Bahula ’’ 
{ Full ), because it is all-pervading, and because it is 
meditated upon as endowed with the property of f idle- 
ness. You are full of offspring — sons aftd grandsons — 
•and wealth — gold &c. 

3^4 qyrifc q'^r m ww ^r4- 
4 q- i^wicur' strhr 

tiqpqr •rrssiTFFT ?\% n x II 
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You eat food and see what is pleasing. One who* 
thus meditates upon the Yaisvdnara Self eats food 
and sees and what is pleasing, and in his family is- 
found Brahmic glory. That however is only the trun k 
of the Self. Your trunk would have been torn, if you 
had not come to me. (2).. 

Com . — This is the “ middle trunk ” of Vaisvanaru . 
The root u dih ” = accumulate : and since the Body is 
an accumulation of flesh, blood, bone, &c., therefore the 
word “ Sandeha v — Body. Your trunk would have 
been torn asunder, if you had not come to me. 

— __ o 

Thus ends the Fifteenth lihauda of Adhydya V. 

o 

ADHYA'YA V. 

KHANDA XVI. 

m trqrq qtewrraftr qqiqq^r % fqqiwqqqr- 
m ^qq qq q q^rqtr 

q rqqrcqiqgqi^ cwm ^ ^iq^pgi%nRi% n \ n 

Then he said to Budilco A'svata/rasvl : * Vaiydt/h ?a- ■ 
jiadya. on what do you meditate as the Self ? ’ ; On 
water, 0 revered' king. 5 This is the liayi Vainmnurn, 
Self, on which you meditate as the Self. Therefore* 
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you are endowed with wealth and strong body.’ (1)* 
Com . — He said to Budila &c., &c., — as before. “ This 
is the Rayi Vaisvdnara Self v — -the Self in the shape of 
wealth; because from water proceeds food, and thence 
wealth. Therefore you are wealthy and strong in body* 
— strength being due to good food. 

q^T% fjpRrJR (SFT 

e§& ?T .^5RT?RTrT 31%$^ 9TIcHR 

51 % tfare sq'WRRi; ?iT53iTft^r |r% ll \ II 

You* eat food and see what is pleasing. One who 
thus meditates upon the Vaisvdnara Self, eats food and 
sees what is pleasing,, and in his family is found 
Brahmic glory. But that is onty the bladder of the 
Self. And your bladder would have burst, if you 
had not come to me. - - - (2)* 

Com . — “ That is the bladder of the Self Vaisvdnara ; 
and your bladder would have burst, &c., &c.” 

Thus ends the Sixteenth Khanda of Adhyaya V. 
o 


6 
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KHANDA XVII. 

' vRilr *r%% ffai^r $ JffrrsisscHT 
q ^JTMr^rqr# crwreq qmfs^rs% sRqr ^ 

Sj v£» 

II * II 

q?qi% T^r% ftq ft^=W- 

q <^rtc*ih t^FRfrr# qiff &cnqiciR 
frqpq qrfr ^ sq^r&cti q^tf qrssnwwr %m || H II 

Then be said to UcldahJm A'nmi : * Gautama , on 
what do you meditate as the Self ;’ He replied : 4 On 
the earth, 0 revered king.’ He said : 4 That which you 
meditate upon as the Self is the Pratishthd Vaisvdnara 
Self. Therefore you stand firm with offspring and 
cattle. 5 (1). 

You eat food and see what is pleasing. One who 
thus meditates upon the Vaisvdnara Self eats food 
and sees what is pleasing, and in his family is found 
Brahmic glory. However, those are only the feet of 
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the Self. Your feet would have faded away, if you had 
not come to me. (2). 

Cofa, — He said to TJdddlalm &c., &c., as before. “ On 
the earth ”&c. “This is the Prcitishthd , the feet of Vaisva- 
nara” “ Your feet would have faded away ” — become 
dull and benumbed — if you had not come to me. 

■ o — - — 

Thus ends the Seventeenth Khanda of Adhydya Y. 

0 

ADHYAYA V. 

KHANDA XVIII. 

•^T *T ^'^ic^sRrffrT || \ II 

He said to them : 4 All of you, knowing the Vais - 
vamra Self, as if different, eat your food* But one who 
meditates upon the Vaisvamra Self as u Pra/J esa-mdira ” 
.and 1 Abhwimdna/ eats food in all worlds, in all 
beings, in all selves.’ (1^. 

Com . — He said to them, endowed as they were with 
the aforesaid philosophies of Vaisv&nara : “ All of you” — 

Khalu ” is a meaningless word, — 44 knowing the one 
Vaisvdmra Self, as if different, eat your food, v t.e. 5 all of 
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you; have ideas of the Self as limited — and the difference- 
in your ideas is just like the difference of the idea that the 
born-blind have of an elephant. One who knows the one 
Vaisvdnara, with Heaven as His head' and . the Earth as- 
His feet,— n$“Pradesa-matra” — this compound meaning 
(1) that -which is i^ecognised bodily, through Heaven as- 
the head and Earth as the feet; or (2) that which is re- 
cognised in the mouth &c., as being the eater ; or (3) 
that which is measured by a measure extending from the 
Heaven to the Earth or (4) that whose extent are the 
Heavenly Region &c., which are declared in the Scrip- 
tures; or (5) in other theories, the Self is said to 
measure only a span , extending from the head to the 
chin ; but this last is not what is meant here; because 
the treatment concludes with “ of this Self &e.” As- 
“ Abhwimana” — -i.e., identical with himself. “ Vaisvd- 
nam v — (1 j He who leads men to the states ordained in 
accordance with their virtuous or vi.cious deeds; or (2) the 
Universal Man, the All-Self; or (3) He who is recognised 
by all men; after being differentiated into, their counter- 
selves. One who thus meditates upon this '‘Vaisvanara* 
Cats food in all the worlds — Heaven &c. — , in all- 
beings — animate and inanimate — , in all Selves — i.e., 
in the body, the sense-organs, Mind and the Intellect 
since, it is by all these that creatures name the Self. 
The knower of Vaisvanara , being the All-Self, eat& 
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food ; and not like the ignorant person, who knows the 
physical mass alone. 

cIFT ? ^fTFTTSSclRT %T5R*q 

HPT: i^^SScfiT £&- 

qrsrq* <^r qf^w#r JTffqcHt qtrs^r- 

sTimf^Riq: n H II 

Of this Vdismruvra Self, the head is Sutejcts , the 
Eye is VisvarCcpa , breath is the Prithagvartmd Self, the 
trunk is Bahida , the bladder is Rayi, the feet are the 
Earth, the chest is the altar, the hairs are the sacred 
grasses, the lieai't is the Garhopcdya fire, the Mind is 
the Anvdharyapachana fire, and the mouth is the 
A'hdvaniya fire. ' (2). 

Com. — Why is if so? Because of this Vaisvdnara 
Self, the head itself is Sutejcts , the eye is Visvctrilpa, the 
breath is Prithdgvartma Self, the trunk is .Bahula, and 
the feet are the Earth. Or the meaning of those 
explanations may be that such a Vcdsvmmra Self 
is to be meditated upon. Next, with a view to 
•show that one, who knows the Vaisvanara , performs 
the Agnihotm sacrifices while eating, it is added. 
Of this Vciisvdnara, the eater, the chest is the altar 
- — because of the similarity in shape; the hairs are 
the sacred grasses — because the hairs appear as 
'being strewn over the chest, just as * the grass over 
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the external altar; Jthe heart is the GarJuipatya 
Fire, — because the mind, as created out of the heart,, 
becomes centralised ; and for the same reason, the 
mind is the Anvaharyapachana Fire ; the mouth is the 
Ahavaniya Fire, — because the food is poured into the 
mouth, just as the libation is poured into this fire. 

Thus ends the Eighteenth Khandct of Adhyaya V. 


ADHYA'YA V. 
KHANDA XIX 







qf WJWT|RT SgrcrrTr 

II \ II 


Therefore, that food which may come first is an object 
of libation. And the first libation that one offers, he 
should offer, saying 4 Sv&hft to Prana,’; and thereby 
Prana is satisfied. (1).. 

Com.— Such being the case, the food that, at the time 
of eating,, may first come to a man for eating, ought, 
to be offered as- a. libation. What is meant here is orrly 
the full accomplishment of the Agnihotra sacrifice, and 
not the detailed mention of the processes of the parts 
#fi.the Agmlmka. And the first libation that the eater 
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offers, he should offer, saying ‘ Svaha to Prdna Le 
uttering this Mantra,,, he should throw in some food, the 
quantity of which should be exactly $ie same that is 
thrown into the Fire. And by this, Prana is satisfied, 

sift qprfcT ’srapgwifa 

cqr%^ gNcJcqfct cj«mi SfNjTSSfc- 
tq^f^irfgcrw^^qfq q^rrjqfe' golfer oti 
q qsrq^rfcr n \ \\ 

Prdna being satisfied, the eye is satisfied ; the eye 
being satisfied, the Sun is satisfied ; the Sun being 
satisfied, Heaven is satisfied ; and Heaven being satis- 
fied, whatever is under Heaven and under the Sun, 
is satisfied. And through the satisfaction thereof, he 
himself is satisfied, also with offspring, cattle, health*, 
brightness and Brahmic glory . (2). 

Com, — Prdna being satisfied, the eye is satisfied* and 
so do the Sun, the Heaven &c; and whatever is under 
— i.e., supervised — by the Sun and Heaven, becomes 
satisfied. And all this being satisfied, he himself be- 
comes satisfied, with the food that he then eats, and also 
with offspring &c. “Brightness” of the body, or of 
speech and intelligence; “ Brahmic glory ” — glorious 
brightness resulting from a properly accomplished study 
of the Veda. -0 

Thus ends the Nineteenth Khanda of Adhydya V. 



* ADHYA'YA V. 

. KHANDA XX. 

m m flcfprr st^rrat ^r|r% 

rTct m ii / ». . 

The second libation that he offers, he should offer, 
saying ‘ Svdha to Vydna Then Vy&m is satisfied (1). 

sqR cfarfcr rJRR 3TR =*RRRJRr% 

r^tt% ksj re^r- 

cTtjrr ?j% ?irr wtt 

<t5tpt?; m k?n s^Rwrfir ii \ \\ 

Vydruc being satisfied, the ear is satisfied ; ear being 
satisfied the Moon is satisfied ; the Moon being satis- 
fied, the Quarters are satisfied ; and the Quarters being 
satisfied, whatever is under the Quarters and under, 
the Moon, is satisfied. And through the satisfaction 
of this, he himself is satisfied, also with offspring 
cattle, health, brightness and Brahmic glory. (2). 
o 

Thus ends the Twentieth Khanda of Adhyaya V. 



ADHYA'YA V. 

KHANDA XXI. 

a?q qr cTrfrqf stfrqrai sjirwiHTq 

C '<iO s3>0 

II \ II 

The third libation that he offers, he should offer, 
saying *8vaha to Apana *; then Apaiia is satisfied / (1): 

srqn qrarefo qrfa 
?rti% gfcqi rFqR ?r%qt (j’apcsri q#frq ^r^r ^rra- 
qRRg® g^ra sot 

C 'O 4 c ^ 

Iot qWsqRt II \ II 

being satisfied, Speech is satisfied ; Speech 
being salisfied, Fire is satisfied.; Fire being satisfied, 
the Earth is satisfied ; the Earth being satisfied, what- 
ever is under the Earth and Fire is satisfied. Through 
the satisfaction , of this, he himself is satisfied, also 
with offspring, cattle, health, brightness and Brahmie 
glory.” i (2)* 

Thus ends the Twenty-first Khandci of A&hyaya V . 



ADHYA'YA V. 

— ~Q " 

KHANDA XXII. 

— 0 — 

qr Riir% *rr- 

vo no sd noss 

KFTI% II \ II 

?RR f{?RJRr% *HT% cJRI% 

f^jfct ^Rqi *fer 
^rr ^r cpri% sr^t q^ft- 
^rr q^^RRT || x II 

The fourth libation that he offers, he should offer 
saying ‘ Svahci to Samanu* ; and thence Banana is 
satisfied.’ 1 (1); 

Samana being satisfied, the Mind is satisfied ; 
the Mind being satisfied, Parjanya is satisfied; larjanya 
being satisfied, Lightning is satisfied ; Lightning being 
satisfied, whatever is under Lightning anl under 
Parjanya is satisfied. And through the satisfaction 
of this he himself is satisfied; also with offsprings 
cattle, health, brightness and Bmhrnic glory, (2). 

Thus ends the T wen ty-secon AMhcmda of Adhytya V. 

\ 


\ 


o- 



ADHYA’YA V 

0 — 

KHANDA XXIII. 

m qt q^r ^tmt sjpi^rqiq 
fe II Ul 

S3[R ^qr% c^tk^ ?qf% cpqnqi qppf*# qr^ 
^q^^Ri^qcqiqjitt cpqi% q^rq qrq^rssqn^T^Tfq- 
fcisq^^qm mqrq qfa q'qiq q^f^i^r q- 
sRtt q§jq%^qi% ii \ 11 

The fifth libation that he offers, he should offer > 
saving ‘ Svdha to Uddna and thereby Uddna Is 
satisfied. (1)« 

Uddna being satisfied, the skin is satisfied the skin 
being satisfied, the Air is satisfied ; the Air being satis- 
fied, A'kasa is satisfied ; A'kdsa being satisfied, what- 
ever’ is under the Air and under AHt&sa, is satisfied. 
And through the satisfaction of this, he himself is 
satisfied; also with offspring, cattle, health, bright- 
ness and Brahmic glory. ' (2)- 

■’ ' - -T™0 ' 

Thus ends the Twenty-third Khanda of Adhyaya V. 





ADHYA'YA V. 


’ KHANDA XXIV. 

— o — 

a *r lfn% wsjFrcrcfar- 

fl^TSttf^ll \ || • 

* If without knowing this, one were to offer - the Acjni- 
hdtra, it would be just as if. a* man were to reipove the 
live-coals and pour the libations oh dead ashes. (1). 

Com. — If some one, without* knowing the aforesaid 
philosophy of Vaisvanam, were to offer the well-known 
Agnihotra , — it would be exactly as if some one were 
to remove all the live-coals capable of libations being 
poured in, and pour his libations in the dead ashes 
left behind The difference between the Agnihotra of 
one who knows the Vaisvanam , and that of one who 
knows it not, is just the same as between pouring 
libations in fire and that in ashes. By this deprecation 
of the ordinary r Agnihotra , the Agnihotra of .one who 
knows the Vaisvanara, is praised. 

'^5 ^ I1 1 II 
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Bvife he who, knowing this,, offers the Agnihotra , 
his libations fall upon all worlds, all beings and all 
selves. ; . (2). 

Com. — Therefore, the Agnihotra - of the knowing pet- 
son is of superior quality. Why ? Because * one, who 
knowing this, offers the Agnihotra, the libations of 
such a person, who knows the aforesaid Vaisvanaral 
fall upon all the worlds &c., &c., as explained above, 

4 the falling of libations 1 and 4 eating of food 9 being 
synon}mious. . .. 

. qrcf qi^Fr: q- 

q %Frrsrtrq srftfcf ll \ || 

Just as the soft fibres of the Ishika reed would burn, 
when thrown into the fire, in the same manner, are 
burnt, the evils of one, who knowing this offers the 
Agnihotra . (3). 

Com . — And just as the soft fibres of the Ishika reed 
would burn away , quickly, when throwp into fire, so, 
for one, who knows this aud is the All-Self the eater of 
all food, are completely destroyed all the evils — virtue 
and vice — “accumulating through many births, andbtfing 
produced in the present life, prior to and consecutively 
with the appearance of knowledge* What is burnt is 
all the evil, except that which is destined to operate 
towards the making up of the next material body of 
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the individual ; because, these are not burnt, being, as 
in the case of the liberated ones, already operative 
towards its effect. This is for one, who knowing this 
offers the Agnihotra — i.e. f eats his food. 

. rTWTT IHT’WcJTft 

ND 

^ «N>: tl a II 

Therefore if one who knows this were to offer the 
remnant of his food to a Qhandala , it would be 
offered in his own Vaisvanam, self. Hence, is this 
verse. , (4). 

Com. — If the knowing one were to offer the remnant 
•of his food to a Ghandala, who does not deserve such 
offer — i.e., even if he were to dispose of the remnant 
against ordinances — , it would be offered into his own 
Vaisvanam Self * as located in the Chandala 1 s body ; and 
thus, such an act would not be sinful. By this, it is 
the knowledge of Vaisvanam that is eulogised. In the' 
-sense of such praise, is the following vedic verse. 

qfa* sjfoar sfi^r urtc q^qrercr w*r- 

(| \ 11 

As here, hungry children wait upon their mother, so 
do all beings wait upon the Agnihotra. Yea, they wait 
upon the Agnihotra % , ; (5). 
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Gom . — Just as in this world hungry children wait 
upon their mother — expecting when the mother would 
give them food, so do all beings, that eat food, wait 
upon the Agnihotra , as offered by one who knows the 
above, — i.e., they wait in expectation of the eating of 
the knowing person; waiting to see when he would 
eat and feed them ; the fact being that the whole uni- 
verse is satisfied by the eating of “the knowing person. 
The repetition is meant to indicate the end of the 
Adhyaya. 

Thus ends the Twenty-fourth Khcmda of Adhy&ya V. 

Thus ends the Fifth Adhyaya. 



&l)e €l)l)an5ogpa ilpauisljab. 

0 . 

ADHYA’YA VI. 

KHANDA 1. 

arrar atg 

^qRRtf^sspjwT wfn%IUIl 

Harih Om ! There was one Svekakehi, the grandson 
of Arana. His father said tp him : 4 SvekiMtu , go and 
live a religious student; for, there is none of our family, 
my dear, who has not studied the Veda, and who is 
Brdhmana, only by birth ? 

Com. — The connection of the Adhyaya il Svekakehi, 
&c” is this : It has been declared above that {i all this 
is Brahman , rising in It, dissolving in It, and living in 
It ” ; and now it has to be shown how the universe is 
bora from It, how it is dissolved into It, ai^d how it 
lives in It. And again, it lias also been declared that 
when a single knowing person has eaten, the whole 
world is satisfied; and this could be possible, if the 
self in all creatures were one ; and not, if this self were 
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diverse ; and this sixth Adhyaya is begun with a view 
to show that the self in all is one. The story of the 
father and son is for the purpose of showing the 
gravity of the philosophy. “ tivetaletu ” by name. 

indicates tradition. “ A' rune y a — the grandson 
of Aruna. To him said his father, Arani , finding him 
to be a fit persou for knowledge, and seeing the time 
of his initiation approaching : “ Well SretaLStu find a 
guru, fit for your family, go bo him and live as a 
religious student. Because it is not proper that one 
born in our family should not know the' Veda f and 
should be a Brdhmaiict only hy birth ” — i.e.,one, who only 
calls Brdhmanas his relatives, and does not himself 
behave like a Brahmana . 

h^ri 3T^r?RRr iq^n^r %cT%^r 

qpRT 3R^Rm?fr *vF§TSWcT tR^RinSR: 

H X II 

Having gone when twelve years old, he came back, 
when he was twenty-four of age, having studied all 
the Vedas, greatly conceited, considering himself well- 
read,. and arrogant. His father said to him : “SvelaJtetu, 
since thdu art so conceited, considering thyself well-read , 
and arrogant,— didst thou ask for that instruction?” (2). 

7 
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Com . — It seems that the father himself was away 
from his home ; whereby, though himself fully endowed 
will all necessary capabilities, he did not initiate his 
son r , Having Been thus directed by his father, Sveta - 
ketu, twelve years old, went over to his Teacher until he 
was twenty-four years of age, — when, having read the 
Vedas and learnt their meaning, and being “ greatly 
conceited i.e., not considering anybody; to be his 
equal — , inclined to consider himself well-read, and 
arrogant, came back to his home* Seeing his 
son unlike himself, arrogant and conceited, the father 
said to him, with a view to teach him proper manners : 
“ Well SvelaMlu , as thou art so conceited, proud of 
your learning and arrogant, what great thing hast thou 
obtained from thy Teacher ? Or, didst thou ask him 
about that “ instruction ?5 — i.e., that by which is taught 
the supreme Brahman , which can be comprehended 
only by means of instructions.” 

^r.rgcr^g<r wi fafrctfar% ^ 3 

wr: *T STRT^TT wrr% || \ || 

By which the unheard becomes heard, the unper- 
ceived becomes perceived, and 'the unknown becomes 
known ? * How can there be such an instruction, Sir f 
Com . — The “Instruction” spoken of is described: 
That instruction,' by which all that is unheard becomes 
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heard, all that is unperceived — unfchought of — be- 
comes perceived, and the unknown becomes definitely 
known. What is signified by the story is that even 
after one has read all the vedas, and having understood 
everything else, if one does not know the truth with, 
regard to Self, his ends are still unaccomplished. Hav-n 
ing heard this wonderful account of the instruction, 
and thinking any such, by which the unknown be- 
comes known, to be impossible, SvetahStu asks : “ How ” 
— in what way — “ can there be such an instruction ? ” 

tafr tow n » || 

Just as, my dear, by a single clod of clay all that is 
made of clay becomes known, — all modification being 
only a name based upon words ; the truth being that 
all is clay . , (4): # 

Oom . — “ Just listen to me, how such instruction is 
possible, my dear”. Just as in the ordinary world, 
when a single clod of clay — the material cause of the 
jar &c., — is known, all other modifications of clay be- 
come known by it. “ But how can all the effects be 
known by the knowledge of the cause, in the shape of 
the clod of clay ? ” This does not touch our position ; 
because the effect is non-different from the cause. You 
think that the knowledge of one thing cannot lead to 
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tbd knowledge of another ; and this would be true with' 
regard to the point at issue, if the cailse were something-; 
different from the effects. But as a matter of fact, it is* 
not so. “Then how is it that there is an idea prevalent 
among men, that such a tiling is the cause, and that 
such and such a thing is its effect ?” Just listen how 
that is; all modification is only a name (the affix 
“ dhStfa” has a reflexive meaning), based on mere- 
words. That is, it is only a name based upon words, 
and there is no such reality as modification. In reality, 
the only, reality is the day . 

w #rf*nVrr 

And just as, ray dear, by a single ingot of gold, 
all that is made of gold becomes known, — all modifica- 
tion being only a name based on words, the truth being 
that all is gold. (5). 

Com . — Just as, my dear, by the knowledge of a 
single ingot of gold, all modifications of gold— 
crown, bracelet &c. -^become known — * only a name ’ 
&c. &c> as before. . ! 

i^rcr 

#*? *r Wf# || $ || 
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?r % ^ % •TT* 

wrftfcT wi\^ q ^rfoi% cp-tt ffapr 

I I VS U 

And just as, my dear, by a single pair of nail- 
scissors, all that is made of iron becomes known, — all 
modification being only a name based upon words, and 
the truth being that all is iron ; thus, my dear, is that 
instruction, (6). 

‘ Surely, those venerable men did not know this ; for, 
if they had known it, why should not they have told it 
to me ? Please, sir, tell it to me.’ 4 So be it, my 
dear.’ (7). 

Com . — Just as, by a “ single pair of nail-scissors '* — 
which indicates any single piece of iron— all modifica- 
tions of iron become known, &c. &c. as before. The 
citing of many instances is‘ with a view to including &I1 
the various phases of the Reality to be explained, and 
also to bringing about a firm conviction in the mind of 
the listener, “Thus, my dear, is the instruction, spoken 
of by me.” When the father had said this, the son 
replied: “The venerable men,, my Teachers, surely 
did not know this, that you have said; for, if they had 
known this Reality, why should not they have told it 
to. me, who was duly qualified, being devoted and 
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obedtentto fclie Teacher? Hence, I conclude that %ey 
did not know it.” The son made this assertion, evea& 
though it was deprecatory to his Teachers, simply 
because he was afraid of being again sent away to the- 
Teacher, to learn the truth. “ Therefore, please sir, 
tell that to me, which, being known, would make me 
omniscient.” Thus requested, the father said : “ So- 
be it,, my dear.” 

o 

Thus #nds the First KJutnda of Adhyaija VI. 

. 

ADHYA'YA VI. 

— o — 

KHANDA If. 

i eft?; an^at;- 

fom crcuresra: ii { || 

' In the beginning, my dear, this was pure Being, one,, 
without a second. Some say that in the beginning this, 
was non-being alone, one, without a second; and from 
that Asat, the Sat was born. (])., 

Com . — “Sat” denotes pure Being which is extremely 
Subtle, undefinable, all-pervading, one, taintless, in- 
divisible, pure consciousness. That which is explained 
by all the Ved&nt&s. The word “Eva” has a definitive- 
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force* What is it ascertained to be? “This,”— the 
universe, which is found to be differentiated into 
name anddorm,^was Pure Being”,— -thus “Pure Being” 
being connected with “ was When was this 
Pure Being alone ? “ In the beginning” — i.e *, prior to 
the creation of the universe. “ Is not this Pure Being 
even now, that it is specified as being so in the begin- 
ning ?” No. Wherefore the specification then ? At the 
present time also, this is Pure Being, — but differentiated 
intoNames and Forms* the object of the notion of “this*’; 
while, before creation, this was only amenable to the 
idea of “ Pure Being ” ; hence, it is specified “in the 
beginning this was Pure Being.” Prior to creation, no 
object could be cognised as “this”, as differentiated into 
Name and Form ; just as it is not so cognised during 
deep sleep. Just as on waking from deep sleep, one 
recognises mere Being — that during deep sleep, the only 
object was Pure Being, — so also prior to creation. Such 
is the import of the text. Just as, in the ordinary’ world, 
in the morning, one sees the potter gathering clay for the 
making of the jar &c. ; and then having gone away to 
some other "place, and returning in the evening, he 
finds in the same place various such articles as the 
jar, the cup and the like; and then, the idea in his 
mind is .that “ all this jar &c., was only clay in the 
morning ” ; in the same manner, we have the present 
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a^sepfcion.— “ In the beginning, this was “Pure Being.” 
u One alone”— Le,, there is nothing besides .Its own 
‘effects. “ Without a. second ” — in the case of the jar, 
we find certain other cd-operating agencies — in the 
shape of the potter who is the efficient cause, and so 
forth — apart from the clay itself ; and it is all such 
extraneous agency that is precluded from the case in 
question — in the case of Being, there being no other 
auxiliary agencies. The meaning is that apart from 
Itself,- no other object exists. Objection : “ In accord- 
ance with the Vaisishika theory too, the co-existence of 
all things with Being, is quite possible, — the notion of 
Being; pervading over all substances and qualities ; in- 
asmuch as the substance has Being, the quality has 
Being , the Action has Being &c, as declared by the Vai- 
seshihas”. All this would be quite true, as appertaining 
to the present time ; but the Vaiseshihas do not admit 
the fact of the effect having a Being* prior to its produc- 
tion ; inasmuch as they hold that prior to production, 
<the effect is hon-existent, Nor do they admit of the 
reality of a single Being, without a second* prior to 
^creation. Therefore it is something quite different from 
the Being held by the Vaiseshihas, that is here spoken 
as the cau^e, the “ Pure Being,” explained by means of 
the example bf the clay, &c. ' , , ; 

• Now, at the time, of . the consideration of realities 
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prior to creation, some the Nihilists^myj 

^vhile considering such realities, that, prior to; creation* 
this was non-being, i.e., a non-entity, —this universe 
being, at first, one without a second. The Bauddhas Say 
that prior to creation, the onty reality was the negation 
■of Being * and they do not admit of any other reality, 
•opposed to Being ; as the Naiydyihas hold that the 
reality is both Being and non-being, meaning thereby 
respectively, the object as it exists, and its contradic- 
tory. “ If the Nihilist holds that prior to creation, 
there was a mere negation of Being, how is it that they 
speak of. it as existing prior to creation, and being 
-'one only , ivilhout a second , — thereby asserting its rela- 
tions with time and number ?” True; no such assertion 
is proper, for those that admit of the mere negation of 
Being. The theory of the existence of pure non-being 
too is untenable ; because that would 'be denying the 
•existence of the theoriser himself, — which is impossible. 
If it be urged , that “ the theoriser theorises at the 
present time and not prior to creation’”,— this cannot 
be ; because, there are no grounds for believing in the 
negation of . Being, prior to creation ; which absence of 
■grounds invalidates any such assumption u as that 
"‘‘ prior, to creation, this was pure non-being *” 1 Inas- 
much as worflsr signify counterpart ^realities! in the 
•objective world, how can there be any meaning in the 
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sentence, ‘this was non-being- ojne/&c/ And any mean- 
ing being. impossible, f the 'sentence loses all authority.’* 
This does-, not . touch our position; because the* 
sentence refers merely to the cessation of any 
cognition of Being . The word “ Being ” signifies a 
counterpart objective reality ; the words “ one,” and- 
“ vy^thout a second” too qualify-r-(Zif., are co-existent 
with) — the word “ Being ” ; so also the word (t was 
And the negative, used in the sentence speaking of 
“ Being ”, only serves to preclude , from the object 
spoken of by such sentence, the notion expressed in the 
sentence — this notion being that “ this was one alone r 
vvit.ho.ut ,a second ”■ — such . preclusion being based 
upon the sentence; treating of “ Being ” itself ; just as- 
the, person, riding a horse, while taking his seat (based)* 
upon the horse, turns the horse away from the. object 
in its front. And the sentence with the negative does- 
not directly denote the negation of Being. Therefore,, 
the Sentence “ this was non-being &c.,” is put forward 
simp!j r with a view to set aside all mistaken notions from* 
the minds of men. It is only when a mistaken idea is- 
clearly expressed, that. people can be warned against 
it ; and in this lies the use of the sentence beginning 
with “ non-being ” : hence this sentence comes to be 
eudowed with full Tedi-e 1 authority. - And therefore, the 
objection urged above falls to the ground. “ Prom this- 
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non-being — i.e., from the negation of all things — 
“ Being — all that is seen to exist — “ was born.” The 
deletion of the last vowel in “ J&ycdci ” is a vedic form. 

^rn^RT trere spmsra: srsircr- 
I S#T || ^ || 

‘ But how, my dear, could it be so ? ’ said he ; * how 
cotdd Being be born from non-being? In fact it was 
Being, alone that existed in the beginning, one, without 
a second ; ’ (2). 

Com. — Having thus put forward the view of the great 
Atheist, the text next proceeds to deny it : “ How” — on 
wha,t grounds — “ my dear, could it be so ” ?— how 
could it be possible for Being to be born from non- 
being ? ” Though the sprout is found to appear from 
the. • destruction of the seed — a negation— yet, even 
this is opposed to their theory. How ? Because the 
parts of the seed, that go to make up the complete seed r 
transfer themselves into the sprout; and they are 
never destroyed in the appearance of the spixmt. And 
again, the shape of the seed is not held, even by the 
.Atheists, to be anything apart from the constituent 
parts of the seed ; and as such, there is no portion of 
the seed that could be said to be destroyed at the 
appearance of the sprout. If it be held that there is 
something apart from the constituent parts, then, that 



108 THE OHHA'nDOGYA UPANISHAD. 

-goes against the Atheistic theory. If it be held that 
what is destroj 7 ed of the seed is the shape of the seed; 
held by mistake — samvriti— (to be apart from the parts)” 
— then, we ask — what is this, “ mistake ” ? Is it an 
entity, or a non-entity ? If a non-entity, then you 
have no example whereby to prove its existence, if; On 
’the Other hand, it be an en tit} 7 , then the birth of the 
sprout is not from a non-entity; the fact being that 
the sprout is born out of the parts of the seed. If it 
be urged that even the constituent parts of the seed, 
-are destroyed, — this cannot be; because the impossibil- 
ity of destruction applies equally in the case of the 
parts ; just as according to the Atheists there is no 
*such complete ivhole, as has the shape of the seed, so 
►also are the parts no wholes ; and as such cannot be 
destroyed. Because the parts too will have their 
parts; these latter again will have their .own ; and as 
this series could never stop, no destruction could ever 
be possible. On the other hand, for One who holds the 
•existence of Being, the notion of existence going on 
ever so long, the fact of Being never ceases and, as 
such, the production of an. entity becomes established. 
Whereas, for those that hold to non-being, there 
ean fee no example of the production ' of Being 
from non-feeing. For the former theorists, there are 
found many examples— such k's the : production of the 
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jar out of clay, the jar existing only while the clay 
exists, and never otherwise. If it were only from non- 
entity that the jar were to be produced, then 'one 
desiring to make a jar would not take up the clay ^ 
or the jar, &c., would all be followed by notions of non- 
entity. None of these however is found to be the fact ; 
hence, Being can never be born from non-being. It 
has been asserted that the idea of the clay is the cause 
of the idea of the jar; while there is no such reality as* 
either the clay or the jar; but in this ease too, it is 
only an existing idea of clay that is the cause of the 
existing idea of the jar ; — whence too, there can be no 
production of Being from n on-Being. If it be urged 
that “the ideas of clay and the jar, standing in the 
relation of means and consequence, have mere sequence 
between them, and no causal relation, — this cannot 
be ; because, even in the matter of the sequence of 
ideas, the Atheists can have no instances to substantiate 
their case. Therefore the father said — “ How could 
it be thus ? In what manner could Being be born 
from non-being ?" That is to say, there are no instances- 
to show the production of an entity from a non- 
entity. Thus having upset the theory of non~being r 
the text sums up * • Being alone, my dear, existed in 
the beginning ’’-‘-which has been established as the* 
orthodox view* Objection : “ Even for one who holds- 
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Being, there is no instance showing the production of an 
-entity from another entity ; since from one jar another 
jar is not found to he produced,” True it is that from 
one entity no other entity is born, — the fact being that 
it is Being alonk which subsists in another form ; 
just as the serpent coiling itself round into a ring, and 
as the clay-dust subsists in the forms of the jar &c. “ If, 
in this manner, Being alone has all sorts of shapes, how is 
it that it is declared that in the beginning this teas Being 
alone”? Have you not heard the word “ eva ” which has a 
•definite meaning with reference to the denotation of the 
word “this” — which signifies the effect ? “But then, 
in that case, it follows that in the beginning there was 
non-entity, at first there being no this, while at the 
present time this has appeared.’ 5 - Not so ; It is Being 
itself which subsists in the form of that which is 
denoted by the word “ this/’ — just as it is the clay 
which subsists in the form of that which is denoted by 
the words “jar” &c. “ But just as the clay is a reality 
in itself, so too are the jai* &c. ; because these too are, 
like it, the objects of notions, other than that with regard 
to Pure Being ; and hence, all effects' would be realities 
different from the Being, — just as the cow from the horse.” 
This cannot be; because, though, the various effects 
lump, jar &c t , differ'among themselves, yet they are the 
same with regard to the clay. Though, the jar differs 
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from the lump, and so does the lump from the* jar, yet 
both the lump and the jar do not differ from the clay ; 
hence, both the lump and the jar are pure clay. Where- 
as, the horse differs from the cow, and the cow from the 
horse. Therefore the jar &c., are only different forms 
of clay. In the same manner is all this only a form of 
Being ; hence, it is only proper to say that “ in the 
beginning, this was Being alone,” — all forms of modifi- 
cations being merely in name . “ It is declared in the srwti 
that the Purusha is indivisible, inactive, calm, faultless, 
taintless, divine and incorporeal the inner and outer 
unborn ; and as such how could the indivisible, incorpo- 
real Being be modified into different shapes ?” This 
does not touch our position; just as the parts of 
the serpent are assumed from the parts of the rope, so 
it would be possible for the shapes of modifications to 
proceed from the assumed parts of the Being ; because 
says the sruti “ all modification is only a name based 
on words ; and the only truth is that it is clay” and 
thus the only truth is the Being. “ One, without a 
second,” as a matter of fact, even at the time of the 
cognition of this (when the one-ness ceases only appa- 
rently,) 

rftajcT SffFTt IRlWrt cf%%33RT sfir 
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It saw, ‘may I, be many, may I grow .forth’. It 

created fire. The fire saw, ‘may I be many, may I grow 
forth 5 . It Greated water. Therefore whenever a man is 
hot and perspires, it is water produced from fire. (3). 

(Jom,— The Being “ Saw i.e,, did the seeing. It 

follows from this that the cause of the universe is not 
Pradhdna of the sanhyas ; because, they hold the 
Pradh&na to be, nop^intelligent ; while , the Being 
spoken of here is intelligent ; because, It sees. How did 

it see ?~ “ May I be many, and may I grow forth ! 

Just as the clay becomes many in the shape of the jar 
&e, or as the rope grows forth into the shape of the 
serpent, assumed in the mind. “ In that case all that 
is seen to be is a non-entity, .because the rope as the 
seiyent is a non-entity.” Not so ; because it is Being 
itself that is mistaken for dualities and diversities, — 
and there is no non-existence of anything anywhere. 
The Naiyayikas assume a reality other than being ; and 
then they declare that prior to creation, this is des- 
troyed, whence they assert its subsequent non-exist- 
ence. Bub we do not assume any name or thing, other 
than Being. It is Being alone which names , and is 
named; as other! things ; just as, the rope that is named 
serpent by the notion of a serpent ; or again, just as 
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the lamp, the jar &c., being mistaken for something 
other than the clay, are named as a c lump’, ‘jar 5 &c ; 
while those that know the rope set aside the name and 
idea of serpent, and those that know the clay set aside 
the names and ideas of the lump, the jar &c ; in the 
same manner, those that have a discriminative knowledge 
of Being, set aside all words and ideas with regard 
to the modifications, — as say the Srutis : “ Whence 
speech desists, not reaching it even by the mind.” “That 
which cannot be named <fec., &c.” Having seen (thought) 
thus, “ It creaked fire.*” “ It lias been declared in an- 
other SraU that from the self was produced A f kam y 
from A'kasa, Air, and from Air, fire, — thus fire being 
the third in order of production ; then, how is it that 
in the present passage it is mentioned as the first 
creation, and A'kasa is said to follow from it ; thus 
then, there is a contradiction between two parts of the 
Sruiifi This is no fault; because, even in the present 
case, it can he assumed that the Being created fire, 
after having created A'kasti and Air. Or, the fact may 
be that the text has no eye to the order of creation ; 
all that is meant to be shown being that all things 
being the effect of Being, this latter ‘ is one, without a 
second’; because, the instances cited are those of clay 
and the like. Or, it may be that what is aimed at is 
an exposition of “ Triviikarana ” (the intermixture of 

8 
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three elements); and hence the creation of only three — 
Fire, Water and Food — is described. 4 Fire * is that, 
which is known as that which burns, cooks, lightens, 
and is red. Having been created, the fire willed as before, 
4 may I be man 3 % may I grow forth and 4 it created 
water’; — by 4 water’ being meant all that is known 
to be fluid and white. Because, water is the effect of 
Fire, therefore, whenever a person is hot and perspires, 
it is only water that is being produced from fire. 

?rr 'm w*'- wra m 
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The water willed ‘may I be many, may I grow forth 
it created food. Therefore, whenever it rains an}?’- 
where, then is most food produced ; as from water alone 
is, eatable food produced. (4). 

Com .'—' 'The water wil led/ as before, the Being, in the 
form of water, willed 4 may ’ I be man}?-, and may I grow 
forth.’ 4 It created Food — by ‘Food’ being meant the 
Barth ; because Food is of the nature of the Barth, 
Because Food is produced from water, therefore when- 
ever it rains at any place, there the greatest quantity 
of food is produced ; hence, it is from water, that all 
eatable food is produced. In the first sentence it was 
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•said simply 4 Food was produced,’ where the earth was 
meant ; here it is said 4 eatable food,’ meaning thereby 
the various corns, barley &c. 'Food’ is all that is heavy, 
firm, nutritious, and dark in colour, 1 We do not find 
any intelligent tuill in the case of fire &c.; inas- 
much as the killing of these is not prohibited, and as 
in them we do not find any such traits of intelligence, 
as fear and the like; then, how is it that the Text 
asserts that the fire willed. This is no fault; fire &c. ? 
being modifications of the real source of intelligence, 
and the intelligent one bringing about effects in a 
fixed order, it can be reasonably said that 4 Fire willed ,’ 
meaning thereby that, ‘ It willed, as it were ’ 4 Well, 

then is the intelligence of Being only assumed ? ’ No, 
by no means; the seeing of the Being being amenable 
•only to words, it could never be assumed. The willing by 
Fire, &c., however, is inferred; and as such, there being 
an absence of real primary will it is only pi*oper 
that it should be assumed, (in accordance with infer- 
ence). 4 The Being too being the cause of clay, may * 
be inferred to be non-iutelligent ; and in that case the 
willing may be assumed as belonging to the non-intel- 
ligent SdnJchija pradh&aa, on the ground that the 
Being is for the sake of intelligence, and brings about 
effects in keeping with a fixed time and order. In the 
ordinary world too, we come across cases where the 
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»on-intelligent is used as intelligent — e.g., 4 the bank 
of the river wishes to fall 7 ; similarly could it be with 
the non-intelligent Being. 5 This cannot be; because 
the Being is declared to be the self; 4 It is the true, it 
is the self.' If it be urged that ‘the declaration of its be- 
ing the Self is also assumed, — -just as there is an imposi- 
tion of the name Self on the non-Self, as in the case 
*roy Self is BhadrasSna * — this cannot be; because, in the 
sentence ‘ the delay for him is only so much, &c., 5 the 
SruU declares Liberation for one who has a true know- 
ledge. ‘ I am Sat.* If it be urged that this too is 
only assumed, — all declaration of Liberation being only 
assumed, even in the case of the theory that one who 
knows the Vradhana to be his self, is close to liberation ; 
just as, starting for a village, one might sajr ; 4 1 have’ 
readied the village 5 , with reference to the speed with 
which he is going ; — this cannot be; because, the sec- 
tion has begun with the declaration 4 a knowledge of 
which makes the unknown known &c .* It is only 
when the Being is known that all things become 
known ; because, all things are non-different from It, 
because It is declared to be 4 one without a second. 5 
There is nothing else left to be known — which is either 
directly mentioned in the Sruti, and which could be 
inferred from any premises — whereby the declaration 
of liberation might be assumed. If the whole Adhydyct 
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were said to be assumed, then it would be so much 
labour lost for nothing ; because the fact of this Adh- 
U&ua explaining things, leading to the final end of Man 
is got at, by means of argument. Therefore, inasmuch 
as the Veda is authoritative, it is not right to 
ignore the directly denoted meanings (and assume 
secondary indirect ones). Therefore it is established 
that the cause of the universe is intelligent. 

o 

Thus ends the Second Khanda of Adhyaya VI. 

o 

ADHYA’YA VI. 

KHANDA III. 

m\ ¥TcTT»rr sfpqsr sThtr sfFrsr- 

gftstmfcT II \ to 

Of these living beings, there are only three origins: 
born from an egg, born from a living being, born from* 
roots. (I)- 

Oom . — Of all living beings, Bird &c, — because 
“ eshani” is added, we must take it to refer to the 
living, and not to fire &c. ; because the three-foldness 
of these has yet to be spoken of, and before it has been 
spoken of, they cannot be referred to as “these” ; and 
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secondly, because we find the word 4 Deity’ used 
'with regard to fir© ‘‘These ..three Deities &c. ,r 
Therefore, of these living beings, the Bird &c., there are 
only three origins, not more. It is explained which 
ones these three are: (1) That born from the Egg — 
the Bird &c. : the Bird and the serpent are seen to be- 
born from the Bird and the serpent ; hence a Bird is the 
origin of another Bird, and so on. “ Inasmuch ae 
‘ Andajct? is that which is born from an Egg, the origin 
is the egg, and not the Bird; and as such, how is it 
that what is born of an egg is spoken of as the origin 
It would have been so, only if the Sruti was 
dependent upon your wish; but inasmuch as the Sruti 
is independent, it has declared that the origin is that 
born from the egg , and not the egg ; and as a matter of 
fact also, we find that the absence of the Bird — and 
not that of the egg— brings about the absence of any 
future brood of that species. Therefore, that which is 
horn from the egg is the origin of the andaja class. 
Similarly “ that is born of aliving being” — {,<?., that which 
is born from the womb—, the man, cattle and the like. 
So also, that which is “ horn from roots ” — i.e all that 
proceeds from that which shoots out , namely the im- 
moveable objects ; or “ wlbhid ” may be taken as seed or 
root ; and that which is born of these is the origin of 
all immoveable beings. Those bom in perspiration &c.,. 
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are included in the “ egg-born ” &c. Hence is the 
number limited to “ three” only. 

arransrtffcr u ^ n 

This Deitj 7 willed : * Well, may I enter into all those 
three dev aids by means of this Living Self ( jivabnct ) 
and shall appear under different names and forms. (2). 

Com . — “ This Deity the one treated of here, 

named “ Being”, source of fire, water and food — willed, 
as before — “May I be many &c.” Inasmuch as the 
purpose of becoming many has not yet been fulfilled, 
the Deity based its further desire upon that purpose. 
What did the Deity will: " Well, may I enter into these 
three devatds , Fire, Water and Food, by means of this 
living self’— by this last clause referring to the process 
of living experienced by the Diety, during the previous 
creation, the meaning being ‘by means of that self 
which keeps the Breath 5 &c, meaning thereby the self, 
partaking of the character of Intelligence, and as 
such, not differing from the Real Self. “ May I enter 
le., may I, having obtained, specific consciousness, by 
contact with Fire, Water and Food, manifest under 
various names and forms; that is to say, clearl} dis- 
tinguish that such is the Name and such is the Form. 
“The non-worldly omniscient Deity being independent. 
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it is not possible that It should consciously determine 
to enter, and positively enter into the Body, which 
is the receptacle of hundred and one troubles, and 
by such entrance, actually undergo the troubles.” 
True ; this would not be possible, if the Deity were 
to determine to enter and undergo troubles, in its 
pristine undifferentiated form; but, as a matter of 
fact, such is not the case ; since it is clearly stated 
“ having entered by means of this living self \ — the living 
self being only a shadow of the Deity, a mere reflection 
of the Real Self, in the mirror consisting of contact 
with Biiddhi and the rudimentary elements; just like the 
reflection of the sun in the water. The contact of the 
Deity possessed of unimaginable, endless powers with 
Buddhi &c., produces a shadow of Intelligence, through 
the non-discrimination of the Real Form of the Deity; 
and this shadow is the origin of various such notions, as 
* I am happy,’ T am unhappy,’ * I am deluded ’ and the 
like. Inasmuch as it is in its mere shadow that the 
Deity has entered, It is not, in itself, connected with pain, 
and pleasure. Just as the man, the sun &c., reflected 
in the water, are there only in their shadows, and as 
such, are not touched by the faults of the reflecting 
surface; so also this Deity. “ Just as the Sun being 
the Eye of all the world, is not touched by the exter- 
nal discrepancies of the Eye ; so also, the inner self 
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of all beings, being apart from the world, is not touch- 
ed by the discrepancies of the world ; ” and also ££ It is 
like all-pervading and eternal ” as declared in 

the Katha Upanisliad; “as if thinking &c., v as in 
the Vajasaneya. “ If the living self is a mere shadow, 
it must be false; and so also must be its being in this 
world and the next, &c.” That does not affect the case ; 
because it is held to be true, in its character of the Real 
Self. All Name and Form is true> only in its nature of 
the Real Self — all modification by itself, being false; 
as declared before “ all modification is mere name &c.”; 
.so also with the living self. There is a well-known 
maxim that £ the offering is in keeping with the 
character of the elemental to which it is offered 5 ; and 
it is in accordance with this maxim that all worldly 
modifications are true, in their character of Real Self, 
and false, in all other cases; and as such, the Ncriya - 
jlika cannot raise any objections against this; because 
we can always explain away discrepancies by saying 
that all assertions of duality, contradicting one another, 
are mere fancies of one’s own intellect, based upon 
unrealities. 

?traf T%?cT m 
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Sa} 7 ing ‘may I make each of these three tri-partite/ 
the Deity entered into those three dS voids , hy means 
of this living self, and differentiated Names and 
Forms. (3). 

Com . — “ Having entered into these three demit as, in 
their original state, with Names and Forms undifferen- 
tiated, — may I differentiate their Names and Forms ” — 
having thought so, and also that, — “each of these three, 
may I make tri-partite ” — in which process one element 
is the principal and the other two being secondary 
constituents, — otherwise, it would become like the rope 
with all its three constituent threads of equal import- 
ance. The three elements are separate!} 7 rendered tri- 
partite, but only within themselves. Thus Fire &c., come 
to acquire their separate names — that this is Fire , this 
Water and this Food, And the purpose that is served 
by the recognition of the separate names of these is 
the accomplishment of .all usage with regard to them. 
Having thought thus, the Deity entered these three 
deoatas , by means of the aforesaid living self, — entering 
inside like the reflection of the Sun — , entering first 
the body of the Virdi , and then the bodies of the Gods 
&e., finally came to differentiate Names and Forms, in 
accordance with its previous resolve — distinctly difier- 
entiating that such is the Name, and such the Form r 
and so forth. 
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It made each of these tri-partite; and how each of 
these three dev at as becomes tri-partite, learn that from 
me, my dear. (4). 

Com . — It made each of these decal as tri-partite — in 
accordance with the comparative excess of the one with 
regard to the other two. You ma} r , for the time being, 
lay aside the fact of the bodies of the gods &c., with 
their Names and Forms differentiated, being tri-partite. 
as consisting of Fire, Water and Food ; just learn from 
me first, how each of these three devatas — exterior to 
those bodies, — comes to be tri-partite ; I will explain 
this by means of examples, 

o 

Thus ends the Third Khanda of Adhtjaija YL 


■o 
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KHANDA IV. 
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Of Fire, the red colour is the colour of Fire, the 
white is of the Water, and the black is of the Earth, 
Thus vanishes Fieriness from the Fire, being only a 
modification, which is merely a name, based upon, 
words ; the only truth being that there are the three 
colours, (1). 

Com . — The tri-partition of the dSvcdas is exemplified. 
An example is cited with a view to explain the whole 
; by exhibiting only a part. Of the tri-partite Fire, 
what is known as the red colour is the colour 
of the p re-tripartite Fire ; so also, the white Qolour 
•of the Fire is the colour of the pre-triparfcite water • and 
’the black colour is that of the Earth, prior to tri-parti- 
tion. Such being the case, there vanishes what you 
"think to be Fire apart from the three colours. Prior to 
’the correct understanding of the three colours, you 
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had the notion of Fire, as an independent entity ; this- 
notion as also the word Fire, vanishes. Just as when 
rock — crystal is seen over a -red surface, the idea that 
people and the words that they use is that “ it is a 
ruby” — prior to the discrimination of the surface and 
the crystal, after which, however, the notion of ruby, 
as well as the word ‘ ruby 1 disappears. 4< Why 
should you bring in the idea and the word in the 
present explanation ? The explanation should be- 
‘prior to the discrimination of the three colours, it was 
Fire; and as soon as the three colours were pro- 
perly recognised, it ceased to be Fire ; just as when 
the threads have been drawn away, the cloth ceases 
to be.’ Not so; because Fire is cognised only by 
means of the idea and the word ; because it is declared 
that <e It is a mere modification, being only a name”- 
“ Pi re ” — “ based on words.” For the same reason the 
idea of fire is also false. The only truth, that is there,, 
is that there are the three colours — i.e. 9 apart from 
the three colours there is not an atom that is- 
true. 0-)* 

^JT *Tcfr 
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Of the Sun, the red colour is the colour of Fire, the 
white is of Water, and the black is of the Earth. 
Thus vanishes Sunness from the Sun, being only a 
modification, which is only a name, based on words; 
the only truth being that there are three colours. (2). 

crs^rr w 5 * 7 ! 
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Of the Moon, the red colour is the colour of Fire; the 
white is of Water ; the black is of the Earth. Thus 
vanishes Moonness from the Moon, being only a 
modification, which is a mere name, based on words; — 
the only truth being that there are three colours (3J. 

cT^t qc*«of 
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Of the Lightning, the red colour is the colour of Fire; 
the white is of Water; the black is of the Earth ; thus 
vanishes Lightningness from the Lightning, being only 
a modification, which is a mere name based' on words ; — 
the only truth being that there are three colours. (4). 

Com . — Similarly of the Sun, the Moon, and the Light- 
ning, &c., &c., as before. “It was promised above ‘Learn 
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from me how each of these deoatas becomes tri-partite;’ 
while in all the four cases, it is only the tri-partite 
character of Fire that has been shown, and no examples 
have been cited to show the tri-partite character of 
Water and Earth. ’’This is no fault ; what is meant by the 
text is that in the same manner, examples may be added 
to show the similar tri-partite character of Water and 
Earth also. The examples in connection with Fire are 
simply meant to point out the nature and method of 
exemplification, — it being chosen on the ground of its 
being coloured, and as such, being more easily and 
and clearly comprehensible. Odour and taste have not 
been taken up in the example; because the three were 
not possible; as in fire, odour and taste do not exist. 
Touch and sound have not been taken up, because they 
are incapable of being shown apart from their sub- 
strata. If the whole universe is tri-partite, then, as in 
the case of Fire, the only truth would be the three 
colours, and like the fieriness of fire, the unicerseness 
of the universe would also vanish. Similarly too, 
earth being only an effect of water, the only truth 
would be the water, and the earth would be a mere 
name. So too, the water being an effect of fire, would 
be a mere name ; and the only truth would be the fire- 
Fire too, being an effect of Being would be a mere 
name, the only truth being the Pure Being. This is 
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what is meant by the text. “ Air and A' leas a, not 
being tri-partite are not included in Fire &c; and these 
are still left as being true ; and so also, do odour, taste, 
sound and touch remain behind ; and as such, how 
could the mere knowledge of Being, make all things 
unknown? For, certainly, there must be some independ- 
ent method of knowing, these latter that have been 
left behind.” This does not touch our position ; because 
all things are included in the ‘ coloured substance. 
How ? In Fire, which has colour, we also find sound and 
touch, and from this fact vve infer the presence therein of 
A'hasa and Air, whose specific properties are sound and 
touch; similarly Water and Earth are included in taste 
and odour respectively. The three coloured substances — 
Fire, Earth and Water — having been shown to be tri- 
partite, all that is included in them is only a modifica- 
tion of Being; and as such, in truth there being only the 
three colours, all is meant by the text, is that everything 
is known by the knowledge of Being. Ether Air, and 
A'kdsa or their specific qualities, touch and sound, are 
never cognised apart from coloured substances. Or, an- 
other explanation may be that the tri-partite character of 
the coloured substances too is shown only with a view 
to point out the way in which the others may also be 
shown to be similarly tri-partite. Just as in the case of 
tri-partition, the only truth is the three colours, — so, 
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the same rule is applicable to ,the case of the five-fold 
partition of the elements. Thus then, all thing's being 
only a modification of Pure Being, the knowledge of 
this makes all things unknown ; hence it is established 
that Being is 44 one only, without a second ”, Hence it 
has been only rightly said that 44 b} T the knowledge of 
one, all things become known”. y ’ . 

3rr|: qj qgwriw 

q qrsq r%^f- 

II ^ II 

It was on knowing this, that the ancient great 
house-holders and great sacrificers said : 4 For us, there 
is nothing now that is unheard, unthought or unknown 
which people will talk of;’ and the y knew it from 

these. (5). 

Com . — Knowing this, the ancient great house-holders 

and great sacrificers said : wdiafc did they say ? 44 For 

us,” — for our family — 44 there is nothing now unheard, 
unthought or unknown, which people will talk of,” — 
that is to say, all our descendants knowing the Pure 
Being, all things will be known to them. But how 
did these people know It ? They knew It from these 
colours, — having known them as tri-partite, they knew' 
all things else. And because they knew this, they 

9 
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kiiew all,-— tt'hey were omniscient. Or, itmiayi mean that 
they knew]aj[l things from •“ these ”, s .Fi>e,< that have 
been cited as : .examples. 4 . . 

qz drlcTW'Tnr^frf % ?r- 

Oy^ sp S3 

Wilt cIT5Sfasfi: || t II 

^%Rrr%^c%THrfo # affefa- 

mm •? trim: ?wi mm femjzmmr 

cR*t RRRI^tfcr || vs II 

Whatever appeared red, they knew it to be the 
colour of Fire ; whatever appeared white, they knew it 
to be the colour of Water ; whatever appeared Black, 
they knew it to be the colour of Earth. (6). 

Whatever appeared to be unknown, they knew it to 
be a combination of these demtas .. Now learn, mj' dear, 
from me, how, on reaching the man, each of these 
ilemtas, becomes tri-partite. (7) 

Oom . — How did they know? In such , objects as the 
pigeon and the like, which appeal’d to be something 
else — what appeared red to those ancient- Brahman- 
blowers, they knew it to be the colour of Fire. Simi- 
larly what, appeared as white, they knew it to be the 
colour of Water, and the.Biack to toe the colour of the 
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IKartli. In the same manner, whatever happened to be 
infinitely subtle and not particular^ cognised, — they 
.knew this to be a combination— an aggregate— of the 
.same three cleoatas. Tims have all the external things. 
Fire, &c., been known ; now, my dear, learn from me, 
.how each of these aforesaid devatas , on reaching the 
man — as made up of the head, feet &c., and as being an 
aggregate of means and consequences— i.e, on being 
'Connected with man, becomes tri-partite. 

o 

Thus ends the Fourth Khanda of Adhydya VI. 

o 

ADHYA'YA VI. 

KHANDA V. 

o 

mfa tr £tsr°TW*R: II \ II 

Food when eaten, becomes three-fold ;its grossest part 
becomes feces, its middle part flesh, and its subtlest 
part mind. (1)* 

Com . — Food when eaten, and digested by the Fire in 
the stomach, becomes divided into three parts : of the 
food thus divided, the grossest part is excreted as feces; 
the middle part— gradually changing from the liquid 



132 the chha'ndogya upanishad. 

condition, ends in becoming flesh; and the subtlest 
part, reaches upward to the Heart, and thence entering 
the arteries called the “ Hita” and thereby bringing 
into existence the aggregate of the organs of speech 
&c., finally develops into the mind; i.e., being changed 
into the form of the mind, it increases the mind. And 
thus the mind being increased by food, it is material 
(lit., elemental) ; and not impartite and eternal, as- 
held by the Vaiseshikas. Though it will be declared 
later on that “ mind is his divine eye,” yet that does* 
not refer to its etemality , but only to the fact of its* 
pervading over all the senses and all their objects 
whether subtle, or near, or far. And we shall explain 
how the eternality of tne mind in comparison to the* 
objects of other senses, is purely Comparative , (and not 
absolute) ; because, it has been distinctly declared that 
“ Being alone is one, without a second/’ 

crrerr *r: wftsr 

. "O Cv 

Wfo % ^ISFTS: S SJFT: || ^ || 

Water, when drunk, becomes three-fold : its grossest 
part becomes urine ; its middle part blood and its sub- 
tlest part is Prana . . (2)*. 

Com . — So also water when drunk becomes three-fold : 
its grossest part being urine, its middle part beingblood 
and its subtlest part becoming Prana , as will- be* 
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•declared. “ Praha consists of water as of one who is 
drinking water, Pratt#, will not lie separated.” 

ws%tr 5im mrq% ?rcq q: qqmgr 
'■dqm qr s qsqqtsTO nr m\\\ \ \\ 

Fire, when eaten, becomes three-fold : its grossest 
part becomes bone, its middle part marrow and its 
•subtlest part Speech. (3). 

Com . — Fire, when eaten in the shape of .oil* butter 
&c., becomes three-fold; its grossest part becomes bone, 
its middle part becomes the marrow — the fatty sub- 
stance encased in the bone; and its subtlest part 
becomes speech, — it being well known that by eating 
oil, butter &c., Speech becomes clear, and capable of 
speaking. 

qrq qq qr qqqri^fiqqforct. #qi%tiqrq 11 a || 

4 Thus, my dear, mind consists of Food, Prana of 
water, and Speech of fire. 5 1 Teach me, again, Sir. 5 
4 So be it, my child/ he said. . (4). 

Com , — Such being the ease, my child, “ Mind con- 
sists of Food, Prana of water, and Speech of Fire. 5 ’ 
44 But those that eat only food, such as the rat &c. ? 
are found to have life and speech ; and so also those 
that live upon water atone, such as the denizens of the 
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Sea, Fish &c., are found to have* mind • and speech ~ 
and so too may be inferred tbefv&ct that those who 
live upon mere oils, have life and mind. And then, 
how is it that mind is said to consist of food only?” 
This is no discrepancy ; since everything being 
iri-partite, all the three elements, exist in everything. 
One never eats any un-tripartite food, or drinks any 
un-tripartite water, or eats any un-tripartite Fire. 
Hence it is no contradiction of our theory, to find that 
the rats that eat only food, have speech and life. 
Having 'been thus convinced of the truth of the 
theory, Svetakelu said: “Teach me again, Sir” — 

i.e explain to me still further- by means of fresh 
examples, the theory that the mind consists of food 
&c; because, even now, I have not been able to definitely 
grasp this theory ; for, it is really hard to realise that 
the food, water and oils falling in the body — which 
itself is not distinct from fire, water and earth — , de- 
velop by means of their subtlest parts, into mind, Prana 
and speech, without relinquishing their own innate 
properties.” When the son had said this, the father- 
replied : “ So be it — just listen to an example, which 
will show how what you ask is quite possible”. 

o 

Thus ends the Fifth KJutnda of Adhyaya VI, 


■o 
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.>m*^ — o— r- 

II t II 

Of the ‘curd'vrtie’n churned, tny dear; that which is 
subtle rises upwards ; it becomes butter. (1). 

Com. — Of the curd, when churned, my dear, that 
which is subtle, gathers up and then rising to the top 
as cream, becomes butter. ’ • 

^tsmnr q wt- 

wrffr || \ || 

In :tli4'&£tme "manner, my dear,' of the food that is 
Satep, that which is. the subtle . part /rises upwards; 
and it becomes mind. , (2). 

Com . — A& in the instance cited, so too, my dear, of 
the food, rice, &.c., that is . eaten, — ’and which is -churned 
by the fire in t L ib stomach helped by the wind, as if 
it were; by means of a ^churning rod — that which is 
the;subtle part-rises upwards, and becomes mind ; i.e., 
being joined- vto^the parts *of the mind, helps to its 
growth. ’ * ' - ■ 4 
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spq qrsmur *r gr4: h 

urt wr || \ II 

Of the water that is drunk, my dear, that which is 
the subtle part rises upwards, and becomes Prana (3). 

Com. — Similarly, of the water that is drunk, that 
which &c., &c. 

cRH: SIRF^JfRR mi *T tfjRjNctST 

^F^fcT || » || 

Of the fire that is eaten, my dear, that which is the 
subtle part rises upwards, and becomes speech. (4) 

Com.— In the same manner, my dear, of the fire that 
is eaten, &c., &c. 

*trt jr ^rwr: ^TFTfcr 

$rq qr wm-qimrcqr% qqr «r II \ II 

Thus, my dear, mind consists of food, Prank of 
water and speech of fire. * Teach nte move Sir.’ 4 So be 
it my dear/ said he. ('5) 

Com . — Thus it is only proper as I said, that the 
mind consists of food, Prana of water and speech of 
fire. “AH this may be right enough as with regard to 
water and fire ; but I have not quite grasped the fact of 



with sri Sankara’s commentary. 


137 


the mind consisting of food ; therefore, sir, explain to 
me this fact of the mind consisting of food, by further 
illustration.” The father replied : “ So be it.” 

-—“ 0 — 1 — 

Thus ends the Sixth Khcinda of Adhydya. VI. 
0 

ADHYA'YA VI. 

KHANDAVII. 


■gfssqmq: umi * m^r frwrci ?r% n \ || 

Man, my dear, is made up of sixteen parts. For fifteen 
days,do not eat anything; drink as much water as you 
like; since Prana consists of water, it will not be cut 
off, if you drink water. (1)- 

dom . — The subtlest part of the Food eaten, added 
strength to the mind ; and this strength of the mind, 
increased by the food, Js divided into sixteen parts ; 
and it is these that are called the sixteen parts of 
the man. The man, equipped with the sixteen-fold 
strength of the mind - increased by food, and en- 
dowed with the Jiva in a body which is an aggregate 
of means and consequences, is called “ one of sixteen 
(parts;” and it is only when this strength exists that’ 



138 THE CHHA'NQOGYA- UP4.NISPAD.. 

the map can see or hear; ; or' think or understand, or do- 
or know, being, capable, of all actions; ywliile on. the 
waning of which, he loses all his capabilities. It- will 
also be explained later on that “ It is by the approach 
of Food, that one sees &c.,&c. v The capacity of all 
causes is due to the mind alone. Only such people 
as are endowed with the strength of mind, are- 
found to be really strong; as. are those people whose 
food is contemplation ,— 'food consisting of everything. 
Hence the strength of mind brought about by food, 
constitutes the sixteen parts of the maii, And if you 
want to prove this assertion, do not eat. any food for 
fifteen days, but you may drink as much water as you 
like ; because if you drink water, your JPraMt will not 
be cut off from you, inasmuch as’ Prana consists of 
water; and without the impulse’ of the cause, the effect 
cannot stay in its permanent form. .. * •• h ■ 

m q^nsiR srisssiro r% srir w 

fc^:. w qq^fq rrr'tr *r trqpq q q % qra*rr- 

; f% ^ . ^fcr II v 4 

For fifteen days, he did .not eat ; and then he ap- 
proached him, and said 1 Sir, what shall I say r 5 4 The 
JK/ts, the Yajus and the Santas .'They do not. occur 
to me. Sir/ .... " ■ (2). 
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Com . — Having heard this, with a view to prove the 
fact of , the mipd consisting of food* he. took no food for 
fifteen days ; on the sixteenth day, he approached his 
Father, and said to him : 4 well what may I sa} T T The 
Father, replied : 4 Repeat the Rile, the y a jits and the 
Sania. 1 Being thus asked by the Father, he said These 
Rile, &c., do not occur to my mind, Sir-’ 

jp-tt *sr$Rr- 

*n?r: qf\%s: FTr%?r cmtsfqr ^ «nr % 

^rsmmsr wra^ft 

*T RfFTf?n% || \ || 

He said to him: c Just as, my dear, of a great 
lighted fire, if a single coal, of the size of the fire-fly, 
be left, it would not bum more than that; thus, 
my dear, of thy sixteen parts, only one part is left ; and 
hence by this thou dost not remember the Vedas. 
Now eat, then thou wilt understand me.’ (3) 

Com . — When the son had said this, the father said to 
him : ‘just listen to what is the cause of your non-re- 
membrance of the Veda, Just as, in the ordinary world, 
of the fire that has been lighted up by the adding ot 
much fuel, a single coal of the size of a fire-fly may be* 
left in the end, when the fire has gone out ; and by 
means of this coal, it would not burn any more than 
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its own size ; in the same manner, of thy sixteen 
parts, made up by food, only one part has beOn left ; 
and hence, by means of this small part, resembling the 
size of the fire-flv, thou dost not remember the Vedas. 
Now go and eat, and then thou wilt rightly^ under- 
stand what I say.’ 

a II 

Then he ate and approached his father. Whatevex; 
he asked him he knew it all. ‘ (4). 

Com . — Then, he went and . took his food ; aiid ; 
again approached his father, with a desire to listen to 
his teachings. And when he had gone near him, 
whatever of the Rih, &c., the father asked him, — 
either the repeating of words or the explanation of 
passages — , he knew them all. 

qRi%s fr <x^qwqrq cRrrsfa q? 

II II 

He said to him : 4 just as, my dear, of a great lighted 
fire, if a single coal, of the size of a fire-fly, is left, if 
people blaze it up by adding grass to it, it would burn 
much more.’ (5). 
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Com. — The father said to . him : * Just as &e.,— as 
before. If people blaze up the single remaining, coal, 
of the size of the fire-fly, by adding grasses to it, .then 
the blazing coal would burn much more than 
before.’ 

h 'terRi ^RRmfi ^5i%%srs^c9T- 
sir^r ft w- 

*h 3Tiqm: ^tirr 

W3ffIR[% || $ || 

Thus, my dear, of the sixteen parts, only one part 
was left to thee ; and that being lighted up with food, 
blazed up ; and by that, thou rememberest the Vedas. 
That the mind consists of food, Prana of water, and 
speech of fire, he understood — yea he imderstood 

»*• , , ( 6 ). 

Cow . . — In the same manner, my dear, of the sixteen 
parts of thy power, only one was left to thee — when 
thou didst not eat for fifteen days ; and this part being 
lighted up by the Food that thou hast taken, has blazed 
up. The long vowel being a peculiar vedic form. Another 
reading is ‘ Prajvalit ’ ; the meaning being that being 
lighted up, it blazed up of itself ; and it is, by means of 
this blazing part, that thou now rememberest the Vedas. 
Thus, both by negative and positive illustrations, 
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has it been shown that the mind consists of food ; 
hence he sums up : ‘The mind consists of food &c.,’ — the 
meaning being that ail these facts have been proved. 
This fact of the mind &c., consisting of food &c., as 
explained by the father, Svetahelu understood. The 
repetition is meant to point out the close of the 
-section on tri-partition. 

o 

Thus ends the Seventh K hand a of Adhyaya. VI. 

o 

ADHYA'YA VI. 

KHANDA VIII. 


%cr%cf 

o so NO 

^strtCm mfcr ^rir *ri«r sroir 

qrar || \ \\ 

UddalaJm, the grandson of Anna , said to his son 
Snetah'ebn : “learn from me, my dear, the true nature of 
sleep; when a man is said to sleep, then, my dear, is he 
united with pure Being and gone to his own. Hence 
people say: *he sleeps (svapiti) since he is gone to his 


own . 
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Com . — It has been understood that the mind consist- 
ing of food, has become joined to Prana and speech, 
consisting of water and fire respectively, — the mind 
being that, wherein, the supreme Deity entered by its 
Jiva self, just as' the man enters into the mirror by 
his reflection, and the sun &c., in the water. And 
that, consisting of which and resting on which, the 
human Self becomes * fitted for thinking, seeing, 
hearing &c., — when that substratum ceases, then alone 
•does It reach the positive form of the Deity ; as has 
been explained in another Smti : u As if thinking and 
-sporting, endowed with Intelligence, having become 
sleep, transcend the world,— that verily is the Self, 
Brahman , consisting of knowledge, of mind, &c.,” and 
also, ‘by sleep the body &c., ? ‘ while living, the Prana * 
and so forth.” And when the mind has ceased, it is 
through this cessation that the human Self residing in 
the mind, and having come to be known by the name 
of mind, becomes free from all attachment to the 
object of sense, and then returns to the supreme Deity ; 
and it is this Return that Udd&lalca wishes to explain 
to his son ; and with this view, he said to him : ‘ Svap- 
ndnicU may be explained as the middle portion of dream- 
vision, i.e., deep sleep ; or, it may be explained as the 
.true nature of sleep — that too comes to be deep sleep 
only, because of the assertion he is gone to his own ; 
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for; apart from deep sleep nowhere else do the knower$ 
of Brahman declare the; Jiv’a to have gone to his odm - 
just as, on the removal of the mirror, the reflection of 
the man in the mirror reverts to the man himself, — 
in the same manner, on the cessation of the mind, 
the supreme Deity that had entered in the shape of the 
reflection of Intelligence, as the Jiva self, for the pur- 
pose of the differentiation of names and forms, reverts 
to Its own Self, having- renounced its form of the Jivcr T 
as denoted by the name mind. Therefore it appears 
that the word 1 Svapndnta’ means deep sleep ; that 
sleep, during which one dfeahis, is connected with 
pleasure and pain ; as such, it is the effect of virtue and 
vice, as ib is well-known that it is virtue and vice alone 
that bring about pleasure and . pain ; and the capability 
of virtue and vice also, to r bring about such effects as 
pleasure and pain &o., is due only to the impulse of 
ignorance; hence, dreamy sleep is connected with ail the 
effects of ignorance, which are the seeds of birth and 
rebirth ; and as such, during this, one does not return 
“ to his own,” — “ not followed bj 7 virtue, not followed 
by vice; passed beyond all the sorrows of heart, is lie,” 
— •‘“this is his freedom, this his supreme Bliss ” — say 
the Sruiis. It is now explained that I will show to you 
the real form of the Deity, free from the taint of human 
life, as found during deep sleep : “ Learn from me, as 
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I explain, the true nature of sleep,” i.e understand it* 
clearly. “ But, when' is ‘there deep sleep?' When/ at 
which time, the man is said to sleep — i.e, 3 when people 
say * you sleep/ the meaning being thht the name 
‘‘sleeping” is only indirect — , then, at that time, he is 
united — becomes identified with — Pure Being, the Deity 
spoken of here. That is to say, having renounced the 
human form, as brought about by contact with Mind 
&c., through Its entrance thereinto, It reverts to 
Its Own pristine form of True Pure Beiiig and 
it is on account of this that people say “ he sleeps” 
( Svapiti ) ; since during the time he is “ gone to his 
own Self” ; that is to say, even ordinary talk points to 
Its return to Its own self. “ How could the return to 
self be known to ordinary people?” Because, people 
say, that sleep is brought about by hard labour during 
the waking state. During the waking state, one 
becomes tired through an experience of various troubles 
in the shape of pleasures and pains brought about by 
virtue and vice ; and then there follows a cessation of 
the over-worked organs from their activities, — as says 
the Sruti “ Speech retires, Vision retires,” and Speech 
is with-held, Vision is with-held, Condition is with-held 
the Mind is with-held &c.,” — all the senses having 
been drawn in by the Prdna , which alone lies awake 
in the nest of the Body ; and then it is that for the 

10 
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piurpose of shaking off the fatigue, the human. Self 
returns bo its own Self, the Deity. Inasmuch as the 
fatigue could nob be shaken off by any other means 
than the rest within its own Self, it is only proper 
that people should say “lie is gone to his own.” Since 
it is seen in the ordinary world, that when people are 
suffering from diseases, like the fever &c., when they 
are free from the disease, they rest within their own 
houses. So would the case be in the present instance 
also; as also declared, by the Sruti “just as the kite, 
or the suparna, having flown along, becomes tired 
&c., &c., &c ” 

s w T%i f^r TractnS'WssqcR- 

* S3 

3T qfoqrs^Tss^qqq^q t qpqwqw 

tfFq *FT |frT || \ || 

Just as a bird tied by a string, having flown in vari- 
ous directions, and finding no resting place elsewhere, 
settles down at the place to which it is fastened; — so 
also the mind, my dear, flying in various directions 
and finding no resting place elsewhere, settles clown 
at Prana; because, my dear, the mind is fastened 
to Prana. (2). 
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Com . — In support of the above there is this example. 
A s a bird, fastened by means of a string, to the hand 
of the bird-catcher, — wishing to be free from the 
bondage, — flies in various, directions; but not finding 
any resting place anywhere else, save the hand to 
which it is bound, returns and settles down to the 
hand, to which it is fastened; exactly in the same 
manner, also the “ mind,” — spoken of here as made ,up 
of sixteen parts, and increased by means of Food,— by 
which, here, is indicated the human soul that has entered 
into the mind , just like the “creaking of the bedsteads.” 
‘The meaning of the sentence thus being that the 
human soul as limited by the mind, flies about in 
various directions, in the shape of pleasure and pain, 
actuated by desires and actions based on Ignorance, 
during the waking and dreaming states, — i.e ex- 
periences all these joys and sorrows, and not finding 
any other resting place, save the self of Pure Being, 
.settles down at “ Prana ” — by “ Prana ” being meant 
the supreme Deity of Being, as being the substratum 
of all causes and effects; as says the Qruii “ Tjxq Prana 
of Prana,\vith Prana for his body, of form effulgent &c.” 
The soul settles down in the Supreme Being. Because 
the mind is fastened to Prana— i.e., the mind being 
the substratum of the Deity pointed to by Prana ; — the 
.mind indicates the human souk 
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*r sft fqsrnfi^ ^frqws%f%qi?r 
qrafssq qq ci^srt q^R* cmT itrqrqrs^qrq: qwnq 
^ 3Tf=q^s?iH^n% 
frjfTJffft || \ \\ . 

®v, 5 

Learn from me, my dear, what 'Hunger and Thirst 
are*. When the man is to be desirous of eating, water is> 
carrying away whatever has been eaten by him; hence, 
just as they speak of the cow-carrier , the horse-carrier and 
the man-camier , sb they speak of water as food-carrier . 
Therefore know this crffslioot, my son, to have sprouted 
out ; it could not be without a root • (8). 

* Oom. — Having shown to the son the fact of the true- 
form of the human soul being the root of the universe, 
by means of the name * Svapiii \ — he now proceeds to 
show the same by a aeries of causes and effects, begin- 
ning with Food. “Learn from me of Hunger and Thirst'’ 
— Le learn from me what the true nature of these is. 
At the time that the man is said to be desirous of 
eating, wh} 7 is the man said to be so ? Because, at that 
time, whatever solid food had been eaten by the man,, 
and whatever liquid has been drunk by him, all this, 
is liquified by water, and “carried away” — i. <?., all 
the food is digested. Then is the man said to be- 
“hungry/’ which applies to the man, only secondarily.. 
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It is’ a well-known fact that all creatures wish- tt> eat* 
o t nly when what they have eaten has been digested. 
Therefore since water carries away the food, it is known 
•as c< asanaya” f food-carrier) ; just as the cow-herd 
that carries the cow is called the cow-carrier, and the 
groom is called the horse-carrier , and the leader of men 
is called the man-carrier , a king or the general of an 
•army.. So people call water, the foodr-carrier (deleting 
the visarga from the end). Such being the case, this 
Body, made up of the food digested into the form of the 
various substances of the body, is like the offshoot of a 
Vata seed ; and , as being an “ offshoot,” an effect, 
oalled the “ Body,” it must be known to have sprouted 
out, like the offshoot of the Vata. But what is to be 
understood from this ? Simply this — that being an off-' 
‘shoot it cannot be without a root. Being thus 
.-addressed, SvetaV&tu said what follows. 

cfFT 3pPT- 

, * 

’’ft ?TT- 

■«r stir 'Errr: sht: 

■qffffl: W$m\: II 8 II • f 

An ri where could its root be, except in food ? Ire 

the same manner, my dear, from food as an offshoot,- 

infer water as its root’; from water as an offshoot/ 
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infer* Are as its root ; and from fire as an offshoot, infer 
the Being as its root. All these creatures, my dear, 
have their root in Being, they reside in Being, and rest 
in Being ? (4) ! . 

Com.-If this body is an offshoot, like that of the Vata f 
and has a root, — what is its root ? Being thus asked 
by his son, the father replied : ‘ Where could its root 
be, save in food, i.e., it has its root in food/ How ? The 
food that is eaten is liquified by water and digested by 
the inner fire, changes into the different humours in the 
body; from the humour proceeds blood, from blood flesh, 
from flesh fat, from fat the bones, from the bones marrow, 
and from marrow the semen. Similarly the food eaten 
by women gradually develops from the humours to the 
ovule. And it is by the conjunction of these two, 
ovule and semen, — as daily added to, by means of the 
food that is eaten — is the offshoot of the body made up, 
just like the wall made up of daily, accumulations of 
clay put over it. Now the root, from which the body 
grows out as an offshoot, having a beginning and being 
perishable, must also have a root ; and with a view to 
this, it is added. Just as the body has its root in food, 
so too from the food, as an effect, infer the existence 
of its cause in water. Water too ’having a beginning 
and end, is also like an offshoot ; hence, from water as the 
effect infer its cause in fire. Fire too having a beginning 
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and end is an offshoot ; and from fire as the effect, 
infer its cause in Being, the True, the one without a 
second, — wherein are attributed all modifications, which 
are unreal, being mere names based on words ; just as 
as the character of the snake is attributed to the rope. 
Hence, That is the root of the Universe ; and all these 
creatures — moveable and immoveable; — have their root 
in Being ; and not only have they their root in Being, 
but during their continuance too, they reside in Being, 

- — as apart from the clay, the jar has no existence; there- 
fore like the clay, the Being being the root of the 
creatures,, they are said to reside in Being. And in 
the end too, they rest in Being — i.e., they end or 
become resolved into Being. 

m wctpr: (wht% ^ ^frcf ct- 

3P4T ifpriqis^w. fWR 3TT5T2 S^TcT 

WR(II 
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When the man is said to be desirous of drinking, 
then Fire is carrying away what has been drank by 
him. Hence, just as they speak of the cow-carrier, the 
liorse-carrier. the man-carrier, so they speak of Fire as 
the water-carrier. Thus, my dear, know this offshoot 
to have sprouted out ; it cannot be without a root, (o) , 
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Oorti .— It is now explained how theffacb of Being 
being the root is to , be followed up from water as an 
offshoot. ' When a man is said to be desirous of drink-/ 
ing,— this too applying to the Man only secondarily, 
like the name .‘Hungry^ The water, which carries 
away the ' liquified food, wets the offshoot of the body, 
and would thereby render it. dull through an excess of 
water, if* the water were nob dried up by fire. And so 
when the water has all been dried up by the fire, and 
assimilated in' the body, then the man ' wishes to drink, 
and is said to be thirsty . Then, fire is carrying away the 
water that has been drunk, — Le. y modifies it into the 
Blood and Life in the body. And just as they speak of 
the cow-carrier &c., as before, so is fire called the water- 
carrier , the form udanya being a Vedic form. Of 
water too, this bpdy . is the offshoot and none else. 

The rest as before. 

^ ■* _ 

srt: *ran%gi W «T ^ 

^crr: hfi cffwr *r- 

ssnpr am wft m: jtr m- 

^ , , *'■ r \ ’ *\ . 
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, And where eon Id its root be, except in water ? From 
water as an offshoot, infer fire as its root ; from fire as 
an offshoot, infer Being as its root. .AIL these creatures, 
my dear, have- their root in Being,, they, reside in 
Being; they rest in Being. And how each of these 
three .deities, on reaching Man, become tri-partibe, has 
been explained before. When, my dear, the man de- 
parts from hence, his speech merges in mind, the mind 
in Prana , the Pram in fire, and the fife in. the Highest 
Deity. ' (6). 

Com . — From the force of the meaning it appears 
that of fire too, this body is, an offshoot. Then, from 
the body as an offshoot we infer water as its root* 
From water as the offshoot we infer fire as its root. 
From fire as the offshoot, we infer Pure Being as its root. 
Thus then, of the offshoot in the shape of the body, 
consisting of fire, water and food — which is a mere 
name based upon words, — the root is the highest Truth, 
Pure Being, fearless, and free from bothers; and infer 
this as the root. Having thus explained this to his 
son, by means of the well-known facts of Hunger and 
Thirst, he points out that whatever else has got to be 
Explained in this section, — with regard to the fact of 
fire, water and food, as used up by the man, making 
up the offshoot of the body, which is an aggregate of 
causes and eflects, without intei'mixing, — has already 
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been explained above. How each of these three deities r 
fire, water and food, becomes tri-parfcite, on reaching man, 
has already been explained — vide “ food when eaten be,-' 
comes three-fold,” &c.; where, it has been explained how 
the middle substances of the food &c., that are eaten go 
to make up -the body, which consists of seven substan- 
ces; — the middle substances making up the flesh, bipod, 
marrow and bone and the subtlest substances making 
up the mind, Prana, speech, which constitute the inner 
organ of the body ; as declared above, “It becomes the 
mind, it becomes Prana, it becomes speech.” Now when 
the body is broken up, this aggregate of Prdna and the 
organs, controlled by the human soul go over to another 
body ; and the method of this transference is this : 
“ when the man departs from hence, speech merges in 
the mind“ — Le is gathered up in the mind ; when the 
relations sajr “ He speaks not ” ; because the function 
of speech is preceded by the mind, as declared 
in the Sruti “ Whatever one thinks in the mind, 
that he speaks.” So when speech has become merged in 
mind, the mind continues to exist by the simple func- 
tion of thinking , when mind is also taken up, it merges 
in Prana as during deep sleep, when the relatives 
surrounding the man say “He knows not.” When 
Prdna too rises up in the up-breathing — taking up 
within itself 'ai‘l*the .external organs — throws away the 
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hands and feet &c., (as explained in the section on 
“iSamvarga”), pierces through the vital points of the - 
body, and then becomes finally merged in Fire when 
the relatives say “he moves not" ; and then doubting 
as to whether, the man is living or dead, they feel the- 
body, and finding it warm, they say “ he is warm, he 
is living”. Then at last the Fire is also taken up, and 
this merges into the Highest Deity. In this manner, 
when’ mind has become merged into its root, the* 
human soul I’esident therein, becomes withdrawn by the - 
withdrawing of the means of his existence ; and if It 
is withdrawn, intent upon the True, then It reaches 
Pure Being and does not migrate into another body,, 
like one rising from sleep.. Just as in the ordinary 
world one who having somehow gone tp a place, 
full of dangei*s, returns to a safe place, so, does 
the Soul return to Being. While if it be ignorant 
of the Self, rising from the same root — like one rising 
from deep sleep— -after death, again enters into the 
meshes of the physical body. The root being that 
rising from which the Soul enters into the body. 
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‘Now, that" which ’ is the subtle essence, — in That, 1 
has all this its Self ; Thatis the Self ; That is the True; 
That thou art; 0 Svetaketu / ‘Please, Sir, explain to me 
farther.’ ‘So be it, my dear/ said he. (7). 

Com , — The subtle essence, that has been described 
as “Being,”’ the root of the Universe, — in That, has all 
this its Self ; that is, everything has its self in this 
Self alone ; and not any other, belonging to the world ; 
as declared in the Sruti : “ apart from this, there is no 
seer, no hearer &c.” And that in which all this has its 
Self, is what is called “ Being/’ the cause of the* 
Universe, the True, the Supreme Being. Hence that 
is the self — of the Universe : — in Its counterpart , which 
is of Its nature and is real ;*the simple word “ A'tma /’ 
without qualifications being directly denotative of the 
counter-Self, like any ordinary word “ cow.” Therefore 
“ That thou art, Svetailcetu ”, Being thus convinced 
by the father, the son said again : <c Explain this to me 
further, sir” — i.e ., I am not yet quite sure of what you 
say, seeing that every day all creatures, during deep 
sleep, reaching Pure Being do not know that they halve 
reached the Being ; therefore please explain, it to me by 
farther illustrations. The father replied ‘ so be it/ 

-O-T — ' ' ( ! . ; , • ■ 

Thus ends the Eighth Khanda of Adhydya VI. 



ADHYA'VA VI. 

KHANDA IX. 

w m hp>£t rrct#ct ^jhwtm w^tt^ 
WflWiJROTffirsW wrf% \\,\\\ 

Just as, my dear, the bees make honey, by collect- 
ing the juices of distant trees, and then reducing the 
juice to one form, (1), 

Com . — You ask * how is it that people every day 
reaching Pure Being, do not know that they have 
reached the Being ? Well, just listen to the following 
examples: just as, in the ordinary world, the honey- 
bees, ‘ make honey’ — How? — “by collecting together 
the juices of trees scattered in various directions and 
then reducing them to the single form of honey/ 5 

MW wtl: SRT: 

Jr %. sr% fj% n \ \\ 

And as those juices have no discrimination as ‘7 
am Ihe juice of this tree , I am the juice of that tree ’ ; 
in the same manner, my dear, all these creatures, 
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having reached the Being, do not know that they have 
reached the Being. (2). 

Oom . — Those juices, reduced to the single form of 
honey, have no discrimination in the honey, as that 
‘I am the juice of the jack-tree’ or ‘I am the 
juice of the mango-tree — as there is among men, 
when there is vast concourse of people, each of 
them knows himself to be the son or the 
nephew of some other man, and thus recognising 
'themselves they do not become mixed up ; but 
'there is no such discrimination among the juices of 
various trees — even though some of them are 
-sweet, some sour, some bitter, and so on, — when they 
have all been reduced to honey ; and in that condition, 
"they can no longer be distinguished as siveel, sour &c. 
Exactly in the same manner, though all these creatures 
daily reach Pure Being during deep sleep, yet * they 
•are never conscious of having reached the Being. 

ct sqisfr m t€f *rr mw m 

' gcffr err zxii m mil ^rr || ^ || 

And whatever tliese breatures are here, — a tiger, 

• or a lion, or a wolf, or a boar, or a worm, or an insect, 

• or a gnat, or a mosquito, — that they become again. (8). 

Com . — And because they reach Pure Being, without 
><bemg conscious of their own selres being of the nature 
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of the Being; therefore whatever they are in this 
world — i.e to whatever species they may have been 
•delegated in accordance with their own past deeds, — 
they become impressed with the notions “ I am a 
tiger,” “ I am a lion &c” ; and hence even though they 
enter into Pure Being, yet they again become the same 
animals, on their return from the Being, — becoming 
either a tiger, or a lion, or a wolf, or a boar, or a worm 
or an insect, or a gnat, or a mosquito, becoming exactly 
what the} 7 were before. That is to say, they become 
the same thing again and again — the impression left 
upon the worldly creature being never effaced there- 
from, as declared in another srutl : “ Births are in 
accordance with knowledge/’ 

*r q- *r sttcjtt ct- 

wrw |t% *rq <35 nr m\ 

ffar* 11 » 11 

That which is the subtle essence, — in That, has all 
this its Self; That is the Self ; That is the True ; That 
thou art, 0 Soetalcetu 4 explain to me further, sir’; 
‘so be it, my dear/ he said. (4) 

Com. — That, entering into which the creatures 
come again, and that subtle essence of true Self, entering 
which those attached to truth, do not return,— -in That 
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all thi^has its self &c., as explained before. “ Just as 
in the world, one who is asleep in his house rises and 
goes to another village, knows that he has come away 
from his own home,— why should not the creatures, in 
the same manner, be conscious of the fact of their 
having come from Pure Being?” 'Explain this to me 
further, Sir’,; the father replied : 'so belt.’ 

„ ■ — —o — — 

, . Thus ends the Ninth Khanda of Adhyaya VI. 

ADHYA'YA VI. 

KHANDA X. 

.. W, afar to: 

It | j 

These rivers, my dear, run along ; the eastern ones 
to the east, and the western ones to the west ; from 
the sea, they go to the sea, and they become the sea. 
And just as these rivers while there, do not know I am 
this river or that. , 

Com, -Listen to an illustration. These rivers — 
run along; the eastern ones, the Granga &c., running to 
the east; and the western ones, the Indus &c, running 
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to the west ; from the sea — i.e., water is taken up by 
clcnds from the sea, and then rained down as these 
rivers, and then they go to the sea and they become 
indeed the sea itself, And just as these rivers do not 
know T am Ganga,’ C I am Yamuna,’ &c. 

qcftcf ^ Qpqrn: ^cfi: 5P5H; 3RT ^ tV: 

‘no S3 
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In the same manner, my dear, all these creatures, 
coming from Pure Being, do not know that they are 
coming from Being. Whatever they are here, whether 
a tiger, or a lion, or a wolf, or a boar, or a worm, or an 
insect., or a gnat, or a mosquito, — that they become 
again. (2). 

‘ That which is the subtle essence, — in That, has all 
this its Self. That is the Self ; That is the True ; That 
thou art, 0 Svetaketu’ * Explain to me further, Sir.’ 
‘ Be it so* said he. (8). 


11 
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Gom . — In the same manner, my clear, all these 
creatures coming from the Being, reaching which, they 
were not conscious of having reached It — do not know 
that they have come from the Being. “ And whatever 
they are here &c” — as before. In the world we have 
seen that in the water, the various modifications, in 
the shape of ripples, waves, foam, bubbles aud the like, 
rise up and then disappear in the, water becoming- 
destroyed, while the human egos are not destroyed 
even though every day during deep sleep, at death’ 
and at the universal dissolution, they are merged in 
their cause, Pure Being.” ‘How is that? Please explain 
this to me, sir, by further illustrations/ Thus request- 
ed, the father said* “so be it/ 5 ; 

Thus ends the Tenth Khanda of Adhydyct . VI. 



ADHYA'YA VI. 


KHANDA XI. 


IWT 


sRs«?i^i4fa^c*r ^*rit?nss- 
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Of this large tree, my child, if some one were to 
strike at the root, it would bleed, but live ; if one were 
to strike it in the middle, it would bleed, but live; if 
one were to strike it at the top, it would bleed, but live. 
Pervaded by the living Self, it stands firm, drinking in 
nourishment and rejoicing. (1). 

Com. — Well, my dear, listen to an illustration : of 
this tree, large and full of many branches, standing 
before us, — (pointing to the tree) — , if one were to 
strike at the root with an axe but once, it would not 
dry up but continue to live, though a little of its sap 
will ooze out. Similarly if one were to strike in the 
middle, or at the top, it would live, though bleed. This 
tree, at present, is pervaded by the living Self, and 
hence stands firm, drinking in the sap of the earth and 
other nourishment by means of its roots, and rejoicing. 
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But if tlie life leaves one of its branches, the branch 
withers ; if it leaves the second, the second withers ; if 
it leaves the third, it withers ; and if it leaves the whole- 
tree, the whole tree withers. Understand this to be- 
similar, my sou. , (2). 

Com . — If the life takes awaj^ its presence from one 
qf its branches, struck by disease or by an axe, then 
that branch withers. The life permeates speech, mind,. 
Prana and the organs, and when these are with- 
drawn, life is also withdrawn. It is only when the- 
living Self together with Prdnct , eats and drinks, that 
what it eats and drinks becomes the sap which goes to 
add to the growth of the living body of the tree ; and 
which thus becomes the mark of the presence of the 
living^elf in the tree. By food and drink alone does 
the living Self stay in the body ; and these foods and 
drinks depend upon the living Self. And when some 
action presents itself which leads to the disjunction 
of a certain member of the whole, member of 
the body, then the living Self withdraws itself from 
its branch ; and then that branch withers. In as- 
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much as the existence of the sap depended upon 
that of the living Self, it ceased to enliven the 
branch, when the living Self 'withdrew itself from it; 
•and on the cessation of the sap, the branch withers. 
Similarly when the living Self leaves the whole tree, 
then the whole tree withers. The tree is known to be 
living, by the continuation of the processes of the 
flowing and sucking of the sap ; and from the Sruti in 
illustration, it follows that trees are also endowed’ 
with consciousness; and hence, the 'teitf distinctly points 
out that the theory of the BauddluU and Vaiseshikas — 
that trees are insentient is without any substratum 
of truth. 

sftarft 5TT5T RRtT ^1% ,*T *T «?- 

cp-rr 
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• Being left by the living Self, this'dies ; the living 
Self does not die. That which is the subtle essence, — 
in That, has all this its Self; That is the Self; That is 
the True. That thou art, 0 Svetaketu ‘ Explain this 
to me further, Sir.’ * So be it/ Said he. * (6). 

Com , — Just as in the instance cited, the tree, while 
endowed with the living Self, and having the actions 
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of taking in sap &c., is said to be alive ■; and it dies when 
left by J^e jiying j Sjelf.;. ^nn,d^tand,,, the t same with 
regard to the case of man. Bereft of the living Self, 
this Body dies, while the living Self dies not ; because 
we find that when a man has fallen asleep leaving 
some work unfinished, when he wakes up, he 
remembers that he had left the work unfinished ; and 
also just because creatures are born, they immediately 
evince a desire to suck the breast, and terror &c., there- 
fore it follows that they remember the sucking of the 
breast, and the pains experienced in the previous birth ; 
and thirdly because such vedic actions as the Agmhotm 
&c.,have a purpose, the living Self cannot be said to, die. 
“That which is the subtle essence &c.,” — as before. 

“ How does this gross universe, consisting of the earth 
&c., with Names and Forms duly differentiated, proceed 
from the extremely subtle Pure Being, devoid of all 
Name and Form ?, Please explain this to me by means 
of an illustration. Being thus requested, the father 
said — “ So be it.” 

o 

Thus ends the Eleventh Khanda olAdhydi/a. VI. 


o ■ 



ADHYA'YA VI. 


KHA.NDA XII. 

'WWWTO *RFT ^RT WT 
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‘Bring a fruit of that Nyagrodha tree/ ‘Here it is sir/ 
‘Break it ; ‘It is broken sir;’ ‘What dost tliou see there?' 
‘These extremely small seeds, sir/ ‘Break one of these, 
my dear/ ‘It is broken, sir/ 4 What dost thou see there? ’ 
‘Nothing, sir' (1). 

Com . — -If you want to see how this is, bring a fruit 
of this large Nyagrodha tree. Being told this, he brought 
the fruit, and showed it to his father. ‘Here it is/ The 
father said: ‘Break it open/ The other said, ‘It is 
broken/ The father said to him : ‘What dost thou see 
there ? J He replied : ‘These extremely small seeds 
I see, sir/ ‘.Break open one of this, my dear.” He said^ 
‘It is brokfen. sir/ ‘ If the seed is broken, what dost 
thou see inside the seed?’ He replied, ‘I see nothing sir/ 
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He said to him : 4 My child, the subtle essence which 
thou dost not see, — it is from that subtle essence that 
this large Nyagrodha tree grows up. Believe me, my 
son/ (2). 

,Oom . — Then the father said to the son : 'On breaking 
the seed of the - Vata , thou dost* not see t the subtle 
essence-, but it is there all the same ; and it is from that 
subtle essence that this large tree, supplied with 
$dl these, large trunk, branches, twigs, leaves and fruits 
was produced and grows up. The prefix Ut has to be 
supplied to the verb “ TishtkaiV ' Believe me, my son. 
that in the same manner does the gross universe with 
all Names and Forms differentiated, proceeds from the 
subtle essence of Pure Being. Though the subject 
has been established bv means of arguments and valid 
authorities, still p^o pie’s minds being entirely taken up 
wifh gross external objects, any clear conception of 
subtle ultimate truths is almost impossible without 
proper faith ; hence he adds “ Believe me.” When there 
is faith, the mind can. be easily concentrated on the sub- 
ject to be understood ; and then the understanding 
quickly follows. ‘I had mind elsewhere 5 as declared 
in other Srutis. 
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4 That which is the subtle essence, — in That, has all 
this its essence ; That "its the True ; That is the Self ; 
That thou art, 0 SvetahetU* ‘Explain this to me further, 
sir. 5 4 So be it 5 said he. " : (3). 

Com. — “ That which is &c.” — as before. 4 If the 
Pure Being is the root of the universe, wherefore is it 
not perceived. Explain" this to me by an illustra- 
tion.’ The father said : ’ v so be it.’ 

• o 

Thus ends the Twelfth Khanda of Adhy&ya VI. 

ADHYA’YA VI. 

* — O '"" — 

KHANDA XIII. 

• erqw^sqqrqrq *n sTRT¥Rfte*iT h ? ?rqr 

cT^trqi^ CT^IT ..'^PJTJ&SSTCT 3Tf <T- 

h fifes. inn 

‘ Having put this salt in water, come to me in the 
morning V He did. so. The father said to him : ‘Bring 
the salt, my dear, which yon put in the water, last 
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jnight. .Haying looked for it, he found it not, as ifc 
had melted. . (!)•■ 

Com . — Though an object Exists, it is not seen, though 
it is perceived by other means — as you will see by the 
following example. If you wish to see it far yourself, 
throw this lump of salt into water, and come to me to- 
morrow morning. With a view to examine what the 
father had said, he did as he was told. The next day, 
the father told him : 4 Bring the salt which you threw 
into the water last night.’ With a view, to bring that 
salt, he looked for ifc in the water, did not find ifc, 
because ifc was melted and was hidden in the water,, 
though existing there all the time. 

W *T- 

a«n wi 
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4 My child, taste ifc from the surface ; how is it ? r 
4 Ifc is salt.' 4 Taste it from the middle ; how is it ?’ It 
is salt.’ 4 Taste ifc from the bottom ; how is it V 4 It is 
salt;’ Throw this away, and come to me/ He did 
so ; 4 it exists for ever/ Then the father said to him .. 
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‘ Here also, forsooth, thou dost not perceive the Pure 
Being ; but there It is indeed.’ (2). 

Com. — Though you do nob see the melted salt and 
though you do not feel the lump by your hand, yet it 
exists in the water all the same, and is perceived by 
other means. And in order to convince the son of the 
truth of this, he said to him : 4 Taste this water from 
the surface 5 and when the son had done this, he ashed: 
‘ How do 3^ou find it?’ The other replied; 4 It 
tastes like salt.’ 4 Take the water from the middle and 
taste it ; how do yon find it ?’ 4 It is salt.’ So too 4 take 
the water from the bottom, and taste it ; how do you 
find it V ‘ It is salt. 7 Leave off that water, wash your 
mouth, and come to me. The son threw away the 
salt and came to his father, saying 4 the salt is ever 
there’ — i.e., 4 it exists there ever and always.’ When 
he had said this, the father said to him : 4 Just as this 
salt was perceived at first by sight as well as b} r 
touch, but when melted .in the water it ceased to be 
perceived by these, two, though it existed there all the 
same, as perceived by r the sense of taste; in the 
same manner, in this offshoot, of the Body, as made up 
of fire, water and food, thou dost not perceive the Pure 
Being, which is the cause of the offshoot of the body, 
just like the seed of the vata tree — 44 Vava Mia ” being 
indeclinables are meant to show that the sentence 
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forms paft of the instruction imparted by the Teacher 
to his disciple. Just as in this water, though the salt 
was not perceived by sight and touch, and yet thou 
'didst rperceive it by taste, so too, in the Body, thou 
wilt perceive the Pure Being by other means, just like 
the subtle essence of the salt. 

*T 5 3TRnr awr- 
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‘ That which is this subtle essence, — in That, has 
all this- its self] That is the True ; That is the Self ; 
That thou art, O Svetalcetu 5 4 Please explain this to me 
further, sir V 1 So be it,’ he said. (3). 

Com “ That which is &c.” — as before. ‘ If like the 
-subtle essence of salt, Pure Being as the cause of the 
Universe, is capable of being perceived by other means, 
though It is not perceived by the senses, by the 
perception of which I would have my ends fulfilled, 
-and without the perception whereof, I would have them 
evei* unfulfilled ; — what is the means of perceiving 
This ?■ Explain that to me please, still further, by 
raeans'-of an illustration.’ Thus requested, the father 
-said : * So be it.’ 

Thus ends the Thirteenth Khanda of Adhyaya VI. 
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Just as, my dear, some one, having brought away 
a person, from the Oandharas , with his eyes covered^ 
might then leave him in a place where there are no 
human beings ; and as that person would shout towards 
the east or the north, or the south or the west, I have 
been brought here with my eyes covered and left with 'my 
eyes covered . (I). 

Oom . — Just as in the world, my dear, some thief 
might lead a person, with his eyes covered, from a 
village, and might leatfe him, with eyes covered and 
hands bound, in a forest or in a place where there are 
no human beings ; and this person, not being able to 
distinguish the quaiters, might turn to the east or to 
the west or to the north or to the south, and shout out 
“*With my eyes covered have, I been* brought away 
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from the Qandhdras, by thieves, and have been left here 
with my eyes still covered.” f 

gjp vm&m jpsrrcr w it- 
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And as thereupon some one might loosen his 
bandage and tell him — the Gandhdm is in this direction , 
(jo this 'way, — whereupon asking his way from village to 
village, and becoming informed and capable of judging 
for himself, he would arrive at Gandhdm. In the 
same manner does one, who has a Teacher, know ; and 
for him the delay is only so longaS he is not liberated ; 
and then he will reach perfection. (2). 

Com. — And just as some sympathetic person may hear 
his cry and loosening his bandage, may tell him 
“ Gandhdm is to the north from here, go in this 
direction” ; and he, having his bandage removed 
by the sympathetic person, goes -along /asking his way 
from village to village, being duly informed — i.e., 
having been rightly, advised — and capable of judging 
for himself, — 4.e. } capable of understanding the road * 
pointed out by the people for ‘reaching his own. vil- 
lage-reaches Gandhdm, and no other place, like* some 
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foolish person, anxious to see other places; just as in 
the example cited, the person is carried away by thieves 
from his own country, Gandhr&a, with his eyes covered 
and hence unable to discriminate the direction of his 
place, being troubled by hunger and thirst, — and is 
carried away into a forest, full of all sorts of dangers 
in the shape of tigers, robbers and the like, crying in 
his sore trouble, waits for the loosening of his bandage; ~ 
and being found in this position by some sympathetic 
person, who removes his bandage and points out the 
way to his country, whereby he reaches his place and 
is happj* ; — exactly in the same manner, the ego is 
■carried away by thieves in the shape of virtue, vice, 
<$zc., from Pure Being, the Self of the Universe, into the 
forest of the Body,— consisting of fire, water and food, 
filled with wind, bile, phlegm, blood, fat, flesh, bone 
marrow, semen, worms; urine and feces, and full of all 
.sorts of pairs of opposites, like heat and cold, — having 
his eyes bandaged by delusion, — fastened b}’ the noose 
of a longing for wife, son, friend, cattle relatives and 
other visible and invisible objects of sense, — shouting 
out in thousand such exclamations, as that, “ Ihis. 
am I, .this is my son, these my relations, l am suffering 
pain, and feeling pleasure, I am in delusion, lam 
learned, I am ignorant, I am righteous, I have many 
relations, I am born, I am born, I am dead, \ am old. 
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my $oit is born, my riches have been destroyed, Ah ! I 
am dobe for ! How shall I ; 1lve ! what shall be my 
fate !• ‘Wlrat my protection!’^; — and then by some 
stroke of good fortune due to* ‘some of his past good 
deeds, he finds a sympathetic person, knowing the true 
Self Brahman^ and having his own bandage removed, 
and as such resting i n Brahmm ; and this kindly person 
shows' him the way of recognising the discrepancies in 
this world, when the ego loses all affection for worldly 
objects, having the bandage of illusion removed by 
means of such exhortations -as, — “ you are not of the 
world, the son &c., do not' belong to you, you 
are Pure Being, that Thoii^ art &c,., &c,,” finally 
reaches the True Self of Being, like the inhabitant 
of Gandhara, and becomes happy and peaceful. This 
is the meaning sought to be conveyed by the declara- 
tion one who has a Teacher knows and for this 
person, with a Teacher, the delay in reaching the True 
Self is only so long as he is hot liberated. “ Vimohshtje ” 
in the first person, is to be taken as third person ; 
because such is the force of the meaning. That is 
to say, until the body, reared up by his past deeds', 
falls of, on the exhaustion, of the impressions of these 
deeds by experience. “Then he will reach perfection.’ 5 
“ Sampatsye ”, as before, being taken as “ SampatsyaUS' 
In fact there is no difference of time between the 
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reaching ,of True Seif and the reaching of perfection ; 
and as -such the word “ atluu, ” (then) does ,not signify 
sequence. . 

“ Just as the reaching of (lime. Self and the falling off 
of the body do not follow immediately after the. know- 
ledge of Pure Being,— because of the remnant of the 
tendencies of -past, deeds -* — in the same manner there 
may yet be certain deeds of the life prior to the 
acco m plish me n t of kn o wl edge, 1 eft nn frui fied ; for th e 
fruition of which, there may be yet another body to 
come into existence, even after the present body falls 
off. And further, even after knowledge has been 
attained, the person will be performing actions that 
are enjoined, as well ns those that are prohibited; and 
for the experiencing of the effects of these actions too, 
another body will have to be brought about; then 
too will follow further actions, and so on ; knowledge 
at last coming to be of no use, since the fruition 
of actions is irresistible. If it be nrged that 
for one who has obtained knowledge, all actions 
fall off, and simultaneously with the appearance 
of knowledge it leads to the attainment of the True, 
when Liberation directly follows, and the body falls 
off, — then, in that case, there is no place for the 
Teacher ; and then, theie can be, no meaning to the 
sentence ‘one having a Teacher knows’, and also the 

12 
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possibility of an absence of Liberation, even after 
knowledge has been obtained ; or it may come to this, 
that, like the advice with regard to the waj~ leading 
'to a certain place, knowledge too may not be absolute 
as to its * result. 

This cannot be ; because with regard to actions, there 
is a difference as to their being already- turned towards 
fruition or otherwise; It has been said that certain 
actions that have not begun fruition being yet left un- 
fmified, another body will have to come about, for the 
experiencing of the results of the actions. But this 
is not correct; because for the knowing one, “the delay 
is only so long &c.’ as d,eclarecl by the authority of the 
Veda itself.’ “But even such S'patis as that ‘one becomes 
good by good deeds and bad by bad deeds 1 are also 
authoritative declarations* of the Veda.* True, it is so ; 
but still there is a difference between actions that have 
begun -fruition, and .those that have not. How ? Those 
actions that have begun fruition, and which have been 
instrumental in bringing about the present body of the 
knowing person, can fall off only by fruition; just 
as thje arrow that has been shot off at the target can 
come to a stop only when the momentum imparted to 
it has passed off; nor is there any absence of its final 
result simultaneously with the hitting of the target. 
The other set of actions that have not begun fruition,— 
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Those performed before and after tile obtaining of 
knowledge during other li ves— are burnt off by the 
knowledge, just as they are by 'expiatory rites, as 
-declared in the Sruti : ‘The fire of knowledge burns off 
all actions, 5 and also in the Atharvana, ‘ His actions* 
Tall off, on the sight of the Higliest of thefligh. 5 There- 
fore tliough for the person who knows Brahman, there 
is no further use of life, yet, inasmuch as it is abso- 
lutely necessary for the experiencing of the results of 
such actions as have begun fruition, the body conti- 
nues — like the passing of the arrow even after the 
striking of the target, — and the 4 delay for him is only 
so long.’ Hence the above explanation is quite right, 
there being no room for the objections urged above. 
After the appearance of knowledge, there is an 
absolute cessation of all actions, for the knower of 
Brahman, as we have already explained, in connection 
with the passage ‘ one resting in. Brahman reaches 
Immortality ; 5 and you can Certainly recall what I said 
there. . 

r. . ' r n* 
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‘That which- is this subtle essence, — in’ That hasrajl 
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this itself; That is, «fehe Self ; That is the True ; That- 
‘thou art, • 0 Svetaketu.\ 6 Sir, Teach me still more/ 
.■‘So he it, my. dear, 1 he said, (3). 

Com ; — “ That which is &c.” — as explained above.. 
‘“Please explain to me, bj^ 'further > illustrations^ the 
.method ,by which one with a Teacher reaches True 
Being*” He said “ Be it so; my dear.” 

Thus ends the Fourteenth KLcmda of Adhyai/a VI, 

p 
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The relatives of a sick man assemble round him, 
and ask — Do you know me? JDo you know me / He 
knows them as long as Speech is not merged into 
Mind* Mind into Prana, Ptana into Fire, and Fire into 
the Highest Deity. (1). 

Com . — The relatives of a man laid up with fevet &c., 
assemble round him and ask: “ Do you know me, your 
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father? Do you know me,- your son ? or your 
broths?” And as long as of the dying man, Speech 
is not merged into Mind, the Mind into France, the 
Prana into Fire, and Fire into the Highest Deity, he* 
knows them. 

%r: TOqr ^ ^rrRrRT u \ || 

And when Speech merged into Mind, the Mind into 
Prdna , Prana into Fire, and Fire into the Highest 
Deity, then he knows them not. (2); 

Com . — The method of dying of the worldly man is 
the same as the method, of getting at JPure Being, of 
the knowing person ; with a view to show this, it is 
.added — when Fire is merged into the Highest Being, 
then he knows them not. The ignorant person on 
'Coming back from Pure Being, again enters into the 
form of the tiger &c., or to that of Man or God &c. 
While the knowing person enters into the True Self 
of Brahman , as manifested by the light of knowledge, 
brought about by the instructions of proper Teachers, 
♦and never returns from there ; such is the method of 
reaching Pure Being. Some people assert that the 
knowing persons pass through the cranial artery, and 
then pass on, by the way of the Sun, to Pure Being. 
But this is not true ; because the passage is found to 
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be regulated by a full cognition of the final result,, 
with due regard tee' time and place. For one who <$%•■* 
irises the unity of the True Self and as such is attached 
to Truth, there is not possible any false attachment 
to results as pertaining to time and place ; for such 
falsity would be self-contradictory. Such means of 
“ going v — as Ignorance, Desires and Actions — being 
burnt off by the fire of True knowledge, no “ passing”' 
is possible in this case. For one whose desires are all 
fulfilled, one who has realised the Self, * all desires 
disappear here v as declared in the Aiharvana , and as 
is shown by the instance of the rivers and the sea. 

siw rim- 
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, ‘That which is the subtle essence, — in That, has all 
this its Self. That is the Self. That is the True. That 
thou art, 0 Sveialcetu ? Explain this to me further, 

air. 5 , * So be it 5 said he. (3). 

Qom . — fC That which is &c,, &c.,” — as before. * When 
the method of reaching Pure Being is the same, for one^ 
who is drying and for one who is going to be liberated, 
“then how is it that the knowing person, reaching 
Pure Being, does not return, while the ignorant person* 
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returns again V ‘ Explain to me the reason of this, Sir. 
Being thus requested, the father said ‘ So be it.’ 

o 

Thus ends the Fifteenth Khanda of Adhyaya VL 

l Q 
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My child, they bring a Man, holding him by 
the hand, saying ‘ Tie has taken something r he lias 
committed a theft ; heat the axe for him, 9 If he has 
committed the theft, then he makes himself a liar ; and 
being addicted to untruth, and covering himself by a 
lie, he grasps the heated axe, — he is burnt, and he is 
killed. (1)* 

Com . — Just listen, my son, how this is : The police 
bring some one who is suspected of having committed 
theft for testing his guilt with his hands bound up. 
And being asked — ‘what has this man done ? * they 
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say, ‘He has taken the wealth of this man. 1 ‘Well; 
is he to be punished for only talcing it? 5 Then a man 
who has received a gift is also liable to punishment. 
Hence, they add 4 he has committed a theft 5 i:e,, ‘he 
has stolen the wealth. 5 Being accused thus, the thief 
hides his guilt, saying 4 1 did not do it. 5 They retort : 

‘ you did steal the property of this man 5 and if he conti- 
nues to deny it, they say 4 Heat the axe for him, let 
him prove himself to he free from guilt. 5 Now if he 
has really committed the theft, though he hides his 
guilt, he makes himself appear, what he is not — ie a 
liar; and thus ‘being addicted to untruth, and cover- 
ing himself by a lie,’ if by sheer foolishness, he grasps 
the heated axe, he is burnt and- is then killed- by the- 
police, by means of his own untruthful character. 

m ?rar h 
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If, however, lie has not committed it, then he 
makes himself true; and being attached to truth, and. 
covering himself by truth, he grasps the heated axe, 
he is not burnt; he is let off and delivered. (2). 

Qom , — If hotvever he has not committed the theft, 
then he makes himself true, then, covering himself by 
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truth— i.e., by the non-committing of the theft — be 
grasps the heated axe, and being attached to truth, 
he is not burnt, being protected by truth ; and then 
he is let off and delivered from his false accusers. 
Though the contact of the hand with the heated axe 
is exactly the same in both cases, yet out of the real" 
thief and the innocent person, the one who is a li&r 
is' burnt, a?id not the other who is truthful. 

W ^ *T ®TTcTtT 
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‘ And as he is not burftt, — in That,- has all this its Self: 
That is the True ; That is the Self; That thou art, O 
Svetaketu’ * Then he understood it of him, — ye& he 
understood it. (^)* 

Com . — ‘ And as the truthful person is not burnt by 
the heated axe, because he is protected by truth ; in 
the same manner, out of the two persons — one who is 
attached to the truth of Pure Being, and one who is 
not so attached,— though the reaching of Being on 
the falling off of the body, is. similar in both caseSj yet it 
is the knowing person alone who, having reached Pure 
Being, does hot return to the body of the tiger & c ? while 
the ignorant person, attached to. the unrealities of 
modifications, returns to the condition of the tiger, or 
to that of the gods, in accordance with his actions and 
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studies. Now That Self, attachment or non-attachment 
to which Brings about Liberation or Bondage respec- 
tively, — and which is the root of the universe, — in 
which- all* creatures reside and rest. — which is the Self 
of everything, -^arid which is unborn, immortal, fearless, 
auspicious, one without a second, — That is the True, 
That is thy Self, and That thou art, 0 Svetaietu This, 
latter part ' of the sentence, which has been often 
repeated, has already been explained. 

Now who is this SvetaJcetu , the denotation of the 
word * Thou T It is I, Svetalcetu , the son of Uddalahi r 
who knows the Self, on having heard, thought over and 
understood that Instruction, whereby tl!e unheard 
becomes heard, the unthought becomes thought,: 
and the unknown becomes known, — the Instruction 
whereof lie had questioned his father: “Sir, how 

is that Instruction ? ” Such is the person who is 
entitled to receive the Instruction, — he too being 
identical with the Supreme Deity that entered into the 
body which is an aggregate of causes and effects ; just 
as the human body enters into the mirror,- or the Sun 
in the reflecting water, all this entrance being in, the 
form of reflection. He, Svetalcetu , prior to his receive 
ing the Instructions from his father, did nett know the 
Self, in the form of Pure Being, the Self of all, apart 
from all causes and effects. Now, having been taught 
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rind awakened to tlie reality of ' the Sel£ by his father,, 
by means of arguments' and illustrations, he under- 
stood himself to be Pure Being, as explained by his 
father. The repetition is meant to point out the end 
of the Adhydtja, 

“ What is the result accruing to the Self, from the 
declarations made in this sixth AdkyayaV* We have 
already explained this result to be the cessation of the 
notion -of Self being entitled to action, and also of the* 
notion of the cognition of the Self being the enjoyer* 
The capability of hearing and knowing the denotation 
of the word 44 Thou” has its result in the knowing of 
the unknown. Prior to the Instruction, one has such 
notions with regard to himself — “ I shall perform these 
actions*, the Agnihotra &c v ; i( I am entitled to these”; “ I 
shall experience the results of these actions in this and 
the next world ; ‘and having performed these actions/ 
I will have all my duties accomplished”; — thus there 
being with regard to the Self, the notions of its being 
entitled to actions, and being the enjoyer of their con- 
sequences; and all these notions cease for one who is 
awakened, by means of the sentence “ That thou aift,^ 
to the reality of Pure Being, the root of the universe, 
the one without a second. Because all notions of the 
doer are contrary to the reality of Pure Being ; and 
when one Self without a second, is recognised as one’s 
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•own Self) then there is no possibility i of, ahy such 
notions, as “I am this, that is; . something else, to 
be done by me ; haying done this, I will enjoy its 
results”, and other, such notions of diversity. There- 
fore it is only proper that all notions, of the* human 
soul being a modification should cease on the appear- 
ance of the true cognition of the True Being, the Self 
■without a second. . . 

‘‘In the sentence ‘That thou art’ one is instructed 
to have the idea of Being, with regard-to the object 
■denoted by the word ‘ Thou’ ; just as one is instructed 
to have the notion of Brahman with regard to* the Sun; 
the Mind &c ; and just as one is taught to‘'have the 
notion of Vishnu with regard to the idol. And it cannot 
he taken. to mean that ‘Thou art really the Being 
itself’; for, if Svetalceta were the Being itself, then 
how. could he not know himself, and need the instruc- 
tion ‘That thou art’ ?” This is not the case ; because 
the present sentence, differs from the sentence Speaking 
of the Sun &c. In the case of the sentence “ the Sun 
is Brahman,’’ there is .the intervention of the word. ‘UV 
(the Sun as Brahman), which implies that the Sun is mot 
•exactly the same as Brahman. The Sun is not Brahman, 
because of its having a form; and A'k&sa. and Mind are 
not Brahman ,■ because of the intervention of the 
.word ‘ Hi ’ ; whereas in the case of the present sentence, 
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the text has shown the entering of Pore Being itself, 
and then declares “ That thou .art,” .directly, and with- 
out a hitch, pointing to the identity of the “Thou” 
with the Self of Pure Being. “The sentence ‘That thou 
art’ may have only a secondary signification, like the 
sentence ‘..thou art a lion.,’ which indicates only the 
presence in the person of courage &c.” That cannot 
be ;■ because it is distinctly taught that Being is one 
without, a second, just like clay. If the declaration of 
identity were meant to be taken only secondarily, then 
the reaching of Pure Being* could nob he declared as 
following upon such cognition, as it is declared in the 
sentence ‘ for him the delay is only so long &c. J ; 
because all secondary cognition is false ; e,g ‘ you 
are Indm , Yama ’ and the like. Nor can the sentence 
be taken as mere praise ; because Svetaketu is not an 
object of worship (to his father) ; nor can Being be 
said to be praised by being spoken of, as Svetaketu ; 
for, the king cannot be said to be praised by being 
spoken of as the servant. Nor is it proper to restrict 
the universal Self to any single place -as the en- 
quirer takes the sentence “ That thou art ” to 
mean; as that would be like telling the Emperor 
of a country that he is the lord of a village. 
.Nor is it possible to interpret the sentence in 
any other way, save as declaring the identity of 
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“ Thou 1 v with the . Self of Pure Being. If tt be urge# 
-that ' what is enjoined here is only that one should 
’meditate upon himself as Pare Being, and not that 
-one is the Pare Being which is r hitherto unknown 
then, some might urge in reply that ‘in that view too, 
it is pot . possible for the unheard to be heard 9 ; and 
this, the former questioner denies, saying that ‘ the 
•enjoining of the notion of one’s Self being the Pure 
Being is meant as praise,* Bat* this cannot be ; 
because of the direct assertions — ‘one with a Teacher 
knows’ and 1 the delay for him is only so long $ 0 / 
If the notion of one’s Self being the Pare Being were 
only enjoined to be meditated upon,— and the 
sentence were not meant to convey the notion of the 
denotation of the word 4 Thou ’ being indentical with 
Pare Being,— then, fcjiere could be no such declaration 
-of the means, as that ‘ one with a Teacher knows.’ 
For, in that case the presence of the Teacher would be 
foregone fact, as in the case of the injunction — one 
should* perform the 4-9 n ^°^ m sacrifice ’; nor, in that 
-case, would it be proper to. declare the ‘delay’ to be 
x only so long &c.,’ because in that case, even when the 
real nature of the Pure Being of Self is not known. 
Liberation would follow- by meditating only once upon 
•one’s Self as Pure Being. As soon as the sentence ‘That 
thou art’ has been uttered, it cannot be said that there 
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appears any such strong idea as ‘ I am not Pure Being/ 
which would set aside the notion *1 am Pure 'Being,* — 
which latter is brought about by the authoritative asser- 
tion ‘That thou art’; because, all passages of the 
Upanishads have their end in pointing to the same 
truth — ‘I am Pure Being.’ Just as in the case of the 
sentences laying down the Acjmhotra , it cannot be said 
that there appears any notion of the non-performability 
of such actions, which would set aside the notion of the 
advisability of performing the Acjmhotra. If it has been 
questioned — ‘ being identical with the Self of Pure 
Being, how is it that one does not know himself?’ Well, 
that does not affect our position; when we find that 
living beings do not even recognise themselves to be the 
doer and the enjoyer, the soul, apart from the body 
which is an aggregate of causes and effects, — then it is 
no wonder that one does not realise the fact of his being 
identical with Pure 3ein,g. ‘ But how is this cognition 
of identity with Pure Being possible?’ Well, how, — 
I ask — is it that, even when there is a cognition of 
one’s Self being apart from the body, notions of the 
doer and the enjoyer are possible, and are actually 
met with? In the same manner, inasmuch as one 
thinks the body &c., to be his Self, he cannot have 
any knowledge of the Self of Pure Being. Thus, it is 
established that the sentence * That thou art 9 serves 
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to set aside' all notions of Self, with regard to the 
human soul attached to* the ; unrealities , of modifica- 
tions. „ • . . 

— - o ■ ■*.- ' 

Thus ends the Sixteenth Khanda of Aclfoiaya VI. 

" y 1 * e— : ■ - ■ { ;> - * ■ - 

Thus ends the Sixth Adhy&ya*. .• ■ 
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ADHYA'YA VII. 

KHANDA I. 

& WT 1% tWWK *Hcf UK ?TR^^ 

tfcfa q|c%T ?R rfcTW 3^ sf^TT4tRT 3 

II Ml 

Nmada approached Sanatkvmdra, saying — 4 Teach 
me, Sir.’ He said: 4 What thou already knowest, tell 
me that ; then beyond that. I will teach thee/ He 
replied. (1). 

Com — The Sixth Adky&ya, given chiefly to instruc- 
tion with regard to the Supreme Truth, is useful, only so 
far as the ascertainment of the unity of the True Self; 
and in it have not been explained the modifications 
following after the Real. Hence, with a view to point 
out in due order, the Name &c., and then by means of 
these to show the highest truth, called the 4 Great,’ — 
just as, to show the Moon, one points out the branch 

13 
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of a tree behind which the Moon is shown, — the 
Seventh Adhy&ya is begun. Or, in case the Real 
only were explained, and the subsequent modifications 
were leffy can ex plained, then some people might think 
that there may be something yet unknown ; and in 
order to remove this -doubt, the modifications are 
, explained. Or, Name, &c., may be explained, with a 
view that, like the mounting. of a stair-case, beginning 
with gross* matters, the explanation would proceed 
gradually to subtler and subtler truths, and thence 
would follow the installation in the kingdom of Heaven. 
Or, Name, &c., may have been introduced simply 
with a view to eulogise the excellent £ Great ’ Truth, 
by pointing out all those gradually better realities and 
then showing the Great Reality to exceed : all these in 
excellence. The story is introduced simply with a 
view to eulogise the Supreme Philosoph} 7 . How ? 
j yaffida, the Supreme Divine sage, having ful- 

filled air his duties, and being endowed with all 
knowledge, was still in painful reflection, through his 
ignorance of Self ; -and then what can be said of those 
little creatures who have little knowledge, and who 
have not accumulated any large amount of virtuous 
deeds ! Or, with a view to show that apart from the 
knowledge of Self, there is nothing else that can accom- 
plish supreme and absolute good, the story of Sanat- 
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iiumara apd Nevada ha^be0ndhfrod<uced. The fact, — 
that su : prpm& r good was' not .attained by ' Namda ,• even 
though he. was' endowed ,w t ith the faculties ^ and capa- 
bilities; of,. all, knowledge, an^ f that for] this reaspri, 
having renounced all his prides of,; excellent lineage, 
knowledge, conduct and cap abi 1 it i es , < like .ai >y o t -d i nary 
person, he- approached Sanatkamdra, for the purpose 
of attaining supreme good, — shows that the knowledge 
-of Self is ' the- onlyp; means of, %ttaiping absolute and 
.supreme good. Saying ‘ Teach me, Sir/ he approached 
him. 4 Adhthi Blutgava ’ is a mantra. Narcula 
approached Sanatkumdrci , the Master of Yogis and know- 
ing*' A lid' being thus duly approached, he 

said to, him '5 V. Whatever thou knowe|t with regard to 
the Self, tell me that ; then beyond your knowledge 
I will teach thee/ Being told thus, Ndrada said. 

fWTO 0 ! WT %T R& ^FW^fT- 

^i%ii mft&n verier 
it \ || 

• ‘Sir, .! know the Big-veda, the Yajur-veda, the Sdirui- 
vndie, Atharvana the fourth Veda, as -the fifth the 
liihdw-Piirana,, the Veda of the Vedas*, the -rites of the 
fathers, V mathematics, the science oi portents, the 
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science of Time, Logic, Ethics and Politics, Etymology, 
the science of the Veda, the science of the elementals; 
the science of war, Astronomy, the science of snake- 
charming and the fine arts. All this, I know, Sir. (2). . 

Com. — ‘ Sir, I know the Rkf-veda ’ — adkyemi 1 — I 
know; because the question was with regard to what 
be Imeto. The Yajur-vecla, the Sdma^veda, and the 
Athareana as the fourth Veda;. .the Itihasa-Pnraua is 
the fifth Veda, — because the mention of 4 fifth ’ is with 
regard to Veda; Veda of the Vedas with the Mahdbkdrata 
for their fifth — i.e., grammar, as it is only by means of 
grammar that the Vedas are known as such, through a 
proper knowledge of words and their meanings &e. ; 
f Kites of the Fathers ’ — i.e., the chapters on Srdddha ; 

£ Rasi ’ is the science of numbers, mathematics ; ‘science 
of portents’, of evil; ‘science of time’ — such as 
that of mahdkala &c ; 4 Logic’, the science of reason- 
ing ; ‘Ethics and politics ’ ; ‘ Etymology — Nirukta ; 

4 science of the Veda \ Rik, Yajus and Sdma — i.e., the 
Sikshalutlpa, ceremonials and Prosody ; ‘science of 
elementals ’■ — i.e., the secrets of the elemental king- 
dom ; ‘ science of war ’ — i.e., of archery ; * Astronomy ’ — 
science of the stars* including Astrology ; the ‘ science 
of serpents 5 — the G&ruda science ; and the fine arts^— 
i.e., the arts of dancing, music, vocal and instrumental, 
and other technical arts ; all these* Sir, I know.’ 
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HIS? *mi fflSS^faW^ m H VPTf^ 

#F»*nc*rfrf^f?r his? w. srrqriq ?r nr *r- 
qrc sreqMr H^trqrq q| T%^t^qqrgr 
n \ || 

hut qi Hint? ^ngHj- 

*nq: w q^int %ac: fa>qr nfa^qi ftfaqi^iquRqqn- 
hh ^qfqqr s^rr^n nramr Hapi%n Hq^rn- 
Hf^IT nmq^WTqTHqfa j| « || 

But, sir, lam only like one knowing the words, 
-and not a knovver of Self. It has been heard by me 
from people like you that one who knows the Self pass- 
es beyond sorrow. So I am in grief ; Sir, please carry 
me beyond the grief. He replied : ‘ Whatever thou hast 
studied is only a name.’ (3). 

Ri.g-veda is a Name ; and so is Yajur-ceda, Sdma-veda 
and Atharvana as the fourth, and as the fifth Itik&sa- 
Purdna , the Veda of the Vedas ; the rites of the fathers. 
Mathematics, the science of portents, the science of 
Time, Logic, Ethics and Politics, the science of Ety^ 
mplogy, the science of the Vedas, the science of Ele- 
mentals, the science of war, Astronomy, the science of 
euake-ch arming, and the fine arts; all this is mere 
Name. Meditate upon the Name. (4). 
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'Com—' Though I, kno;w all this, I am like one know- 
ing only the word, i.e ., one who knows the mere oufei' 
meanings of words ; all words are mere denotation ; and 
all denotation is* included in the mantras: ‘Knower of 
words (mantras)* means one who knows mere sacrifices, 
since it will be declared further on that 4 sacrifices are 
in the mariiras and I ain 4 nob a knower of Self— i.e., 
Ido not, know, the. Self.. -Since the. Self is. also .explained 
in the mantras , how is it that knowing the mantras 
one knows not the Self F Not so ; because the processes 
of denotation and the objects of denotation are modifi- 
cations $ while the Selfj^npt held to be, a, modification. 

4 But the Self too is deflated by the wot No 
since 4 Speech desists from It,’ as says the Sruti 
4 where one sees nought e}se &c.’ 4 Then how is it 

that the Self is signified by. the* word Self as used in 
such sentences as 4 the Self below &c., — that is the Self 
&c. ? ’ That does not touch the position ; the word* 

* Self 5 is used with regard to the embodied counter 
self, the object of differentiations ; and then the fact 
of the body &c., being the Self being denied cate- 
gorically, it follows that what js to be understood, fl lpy 
the word 4 Self ’ is that, which is apart from- tjiese- 
body and the rest, and which is a in Itself*, 

beyond the reach of words. Just as .when ■«. aii .. ajsmy 
with the king is seen, though at sigh tof the umbrellas,. 
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flags and other emblems of royalty points to the 
presence of the King, yet, the> v king himself is 
not , sfeen; even then people assert that ‘the king 
is there’; then follows a particular search for the 
king— \ where is the king?’ — and then gradually 
setting 1 aside all the o there objects- and- person?® £een 
in the procession, people . *W>u Id have an* idea of the 
presence of the king, even plough he be seen. 

Exactly the same is the case with the point at issue 
Thus then, ‘ I am like one knowing the merfea, i.e, r 
sacrifices alone and all modifications being effects 
of sacrifices, W I lKib^v the Oio^iffcatnbhs ; and I do not 
know the real nature 6f the Self.’ It is with this Hdfcw 
that it ha^be'eh 'saicK “'One having a Teacher’ knotWY 
and alsos'uch Srutf' as ‘wherefrom Speech defei'sts 
&c., &c.’ Tb ( has been heard by me— I have a tradition- 
al knowledge based upon scriptures — from pddjfle 
like yoursblf that oire who knows the Self passes beyond 
the £diTO\^df%W& r 'heai't, based upon unfulfilled ends; 
hence not knowing the Self. I am in sorrow, paineff 
by a l cOghition oHihfulfilled ends; therefore please carry’ 
nie i beyond the ocean ^of 'sbriWw by means of the boat 
of Self-knowledge — Le., create in me a feeling of 
tentm&rfb; j carry me to fearlessness^ When Narada 
had* Sai$ this, Sanatlmndra said to hint ; ‘all this that 
thou hast studied is merely a itfame’ — «\e., all that 
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thou hast known is- only a Nam© ; as says the Smti : 
* a mere differentiation in word, a modification, a mere 
Name. 5 The Rig-ueda is a mere name, and so is Yajur- 
veda &c., &q., as before. ‘Meditate upon Name 5 as 
Brahman , — ie., think of the Name as Brahman, and 
meditate upon It, just as people worship the idol, 
thinking it to be V’ishnu himself. 

*r % jtct wm wrera- 

=*11% ti ?tpt wn ?rrer ffa 

S3 O' v 

?nw *n*r ws?cfir% wri^Tfai% || || 

*v 

One who. meditates upon the Name as Brahman, be- 
comes independent so far as the Name reaches one 
who meditates upon the Name as Brahman. ‘Sir is there 
anything greater than the Name?* ‘ There is something 
greater than the Name/ ‘Tell that to me, Sir/ (5). 

Com. — ‘ One who meditates upon Name as Brahman 
listen to the results that accrue to such a one ; ‘so far 
as Name reaches/ — i.e., so far as is amenable to Name, 
to that extent of namability, such a person is 
independent, — like a king within his own kingdom. 
‘One who meditates &c.,’ is a summing up of the whole 
thing. ‘ Sir, is there anything which is greater than 
the Name/, which is capable of being thought of a§ 
Brahman ? 
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8&ncdlmmati'a replfed: ‘Yes ; certainly there is some- 
thing greater than the Name.’ Being told this, Ndrada 
said i ‘ If there be such a thing, tell it to me, Sir. 5 

' o - ‘ 

Tints’ ends the First Khctnda of Adhyayci VII. 

o — _ — 

ADHYA’YA VII. 

KHANDA II. 

qpqrq frren ^rr 

IN far% iNfasri sraf^rat *rert*rot 

3i5n%fr fit# =q sfasff =q srnj 

^rss^T?i =qrw ^rr^sr q^«* qqr- 

^r% =q ^q^q^r^^rq^r^qfr^qq^rqqi^ «ro =qrwn 
=q gsq =q ?irf =q =qwrf =q qt qi^fr- 

-•^^vr gift gpqftf ^ qr^r q *rrf grcrrf q 

w&m gw# pM i%iqq% qrggqreNft util 

Speech is greater than Name. Speech makes known 
the Rig-veda. the Yajur-veda , the Sama-veda % the fourth 
Atharvana , the fifth Itihasa-Ptirana, the Veda of the 
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Vedas, the Rites. of the Fathers, Mathematics, the* 
science of portents, the science of Time, Logic, Ethics, 
and Politics, Etymology, the science of the Vedas, the* 
science of the elemeutals, the science of war. Astronomy,, 
the science of snake-charming,, and^ the fine arts,. 
Heaven, Earth, Air, Ahdm r Water, Fire, tlxe gods,, 
men, animals and cattle, grasses and trees,, beasts- 
down to worms and ants, virtue and vice, the true- 
and the false, the good and the bad, the pleasant and 
the unpleasant. If there were no speech, neither vir- 
tue nov vice could be known ; neither the true nor the- 
false; neither the good nor the bad ; neither the plea- 
sant nor the unpleasant. Speech makes known all 
this. Meditate upon Speech. . 

Com . — Speech c fee., — ‘Speech* is the organ of speech — 
located in the eight parts of the body, the root of the * 
tongue &c.— which serves to give expression to letters 
and the letters constitute the Name ; therefore Speech 
is greater than Name ; as, even in the ordinary world,, 
the cause is greater than the effect, as the father* than 
the son. But how is it that Speech is greater than 
Name? Because it is Speech that makes known 
the liig-vecla — that such and such is the Big-veda- 
so also th e'Yajur-veda &c. &c', as before. ‘ Pleasant * — 
thatiiyhwih pleases the heart; and the reverse of #h Is- 
is £ dnplbasant.* If there were no Speech, these could/ 
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not be known, — i.e ., in the absence of Speech, there 
would be no study ; and in the absence of study, there 
would be no knowledge of the meaning of the Vedas ; 
and in the absence, of such comprehension, there could 
be no knowledge of virtue, vice, &c, Therefore it is 
Speech alone which, by givng utterance to letters, 
makes all these known ; therefore is Speech greater 
than Name; hence meditate upon Speech. 

'O . 

<t *r«n% ^ ^ ^rtr w ^rtr 

- *0 

\\\ II 

' One who meditates upon Speech as Brahman, becomes 
independent, so far as the Speech reaches, one who- 
meditates upon Speech as Brahman. ‘ Is there anything 
greater than Speech ? T * Yes, there is something greater 
thaib SpeeChi’ ‘ Tell me that, Sir.’ '• >$ (-)■ 

— Same as before. 5 

iJOrl ' ' . 0 — : 

.'Uc*jPhtt$*ends the Second Khandct of Adhyat/cc. VII. 

.'fjrjbbfHj 0 

>a\ 0i 1 2J •' ■ ’d * 

tfl j -j i] jtaiv/ , ' '• 

loolmi *1 ^ 
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m m srrwt *r$r w % \ \ 

fr % s# ?rrsr ^ ^ ^s»twct *r 

•^i fR^T 3>#i f ^ero 

f# =? #Kng %%V 

3fW?r w in^ n#r ft h^t % jjsr ^ sqr- 

II ? II 

Mind is greater than Speech. Just as the closed fist 
holds two A'rrialalca , or two Kola or two Alrsha fruits, 
so does the Mind hold Speech and Name. And when 
One is minded in his mind to read the Veda , he reads 
it ; when he is minded to perform actions, he performs 
them ; when he is minded to desire sons and cattle, he 
desires them; and when he is minded to wish for this 
world and the next, he wishes for them. Mind is indeed 
the Self, mind is the world, mind is Brahman . Medi- 
tate upon the mind. (] Y 
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Com . — ‘ Mind —the internal organ endowed with 
reflection — ‘is greater than Speech 1 because the Mind, 
by its function of reflection, urges Speech towards the 
object df speaking ; thus, Speech becomes included in 
the Mind. And that which includes another thing,, 
is more pervasive than it, and as such is greater than 
that. Just as in the ordinary world, two A'mcdalm fruits 
or two plums, or two A k sit a fruits are held in . the 
closed fist ; so, just like these fruits, Speech and Name 
are held in the Mind. And when a person is * minded 
in his mind ? — being ‘ minded J is having determined — 
to read the Veda, he reads it; so having determined 
to perform actions, he performs them ; having deter- 
mined to desire — i.e having desired to obtain — sons 
and cattle — by a proper fulfilmentpf the means to such 
acquirement, he obtains them ; similarly, when he 
is determined to obtain by the proper means this 
world and the next, he obtains them. ‘ Mind is 
the Self 5 — it is only while the mind exists that 
the man has the character of the doer and fhe 
enjoyer . ‘ Mind is the world ’ — because it is only 

while the Mind exists that worlds are obtained, apd 
the means to such acquirement are fulfilled. And 
because the Mind is the world, therefore ‘ Mind 
Brahman A And because it is so, therefore meditate 
upon the Mind. 
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[ r f toi m totor- 

sraffir % jrrt wr 

wi ^is^frr fp=rr wn?si^%r% \[.\ \\ 

' 4 t)We who nieili'tates'iipoii the MihiT^as Brahman 
becomes indepefideii'tas- fa:r' as this Mind' 3 reaches — he 
wljo Hied i tabes up&J the'-® ifitfW 1 Br^mml ‘ Is fctiebe 
anytHiiig 1 'greater tliSiV th’e ' Trr»in9r “* Yes, there is 
sbihethiiig gi’b&ter 'Mi#?.’ '.* Tell that to me 

sir.’ \ ‘ tv - ,; i •• " () i ' ‘ ■' r : • ■; ^2).. 

Odm .— 1 One. who ’ &c.,' ifedi* as befoi'b. • 

Tims- endith-e Third Khctit&a df Adhijaija VII. 

i ! ADHYA'YA VII. 

■, kIhanda.IV. 

• ■ j ■ — ■ ..-,1 - 

mg ^refrcqfcr mi% nmr <?% *rtrt 

--■■■ in II 

Will is greater*. than the Mind. For when one 
willsiithehi he^efleats, then, he utters Speech, and then 
he.Ait.ters it in Name. In the Name, the mantras become 
one,' and in the mantras, the sacrifices becohie one. (1)* 
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Com.-—* Will is greater Hum the mind/' v 4 Like Reflec- 
tion, volition is also a function of the 1 '‘ihtenibfl 
organ, — the function which does the determining of 
•doing or not doing certain actions When this' detgfa 
mining has been done, then the'wish to do, follows 
on the wake o H reflection. How ? For vV hen one will s-^ 
determines the actions to be performed or other- 
wise — then he reflects or thinks * of doing it: * May 
I read &c.’ 5 then * he utters Speech * in the .re- 
peating of mantras ; and* he utters Speech in' "the 
Name 5 — i.e he utters Speech, after having thought 
of pronouncing the Name. All mantras— parti- 
cular forms of Speech — 4 become one ’ — Le., become in- 
cluded — * in the Name since the particular is always 
included in the general. 4 The sacrifices are one 
with the mantras ’ — since the sacrifices performed- are 
only those that have been pointed out by the mantras , 
and there are no sacrifices without mantras. Only such 
sacrifices are performed, as derive their force laid down 
by mantras , and which are directlj r laid down to be 
performed by the Brahmana for the attainment of 
such and such a result. The appearance of sacrifices 
found' in the 4 Br&hmanas* too ns only a distinct 
exposition of only such actions as have had their 
shape laid down by tire mantras. For' we do 
not find any such 'action y as has not beeu pointed -out 



208 THE CHHA/NDOGYA UPANtSHAD, 

by mantras , appearing in the 1 Brdh'mana? And it is 
also a fact well known that all sacrifices are laid down 
in the * Triad;’ and the word 4 Triad ' denotes only 
the Bik, Yajus, and Sama ; and as is declared in the 
Atharvana : ‘ The sacrifices that the wise on$s saw in 
the mantras? Thus, it is true that sacrifices are in- 
eluded in the mantras . 

<ttr i ?rr <^rrrc ^qwn^rpr *Ni57icwft 

5? m%fgcnR 5m7f5fcrt sn^ssTn- 

^ =7 5R755qRrss7'^ *ttk77 

o 

77R fliRTT 3T5T^ 5TPj>$ HmT: #7*57% 

O' C . 

7MRr\5T^ *F7T: 5T7i57% *F5imT% #P?% Tpftf&T 

c c * 

#7157% 5TPR7 #17>: %F>57^ ^ 5T- 

O f. 

I^#R577 5T 77 5T7i57: #fi57g7R#% || \ II 

Indeed these centering in the will and consisting 
in the will, abide in the will. The Heaven and Barth 
willed ; the Air and A 'Jcasa willed ; the Water and 
iFire willed. Through the will of these, Bain wills ; 
through the will of Rain, Rood wills J through the will 
of Food, the Breaths will ; through the will of the 

Breaths, the mantras will ; through the will of the 

mantras the sacrifices will ; through the will of the 

sacrifices, the world wills ; through the will of the< 
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W6i‘ldV 'ail'l tilings \YiTJd ^ Tins is Will. Meditate upon 
Will.- • . (2), 

Com , — ‘ These 7 “-r-Mind and the rest — ‘centering 
in the Will 0 ; the one point to which they all go 
is the Will ; ‘ consisting in the Will’^—during origina- 
tion ‘ abide in the Will J — during continuance. The 
Heaven and Earth willed: by ‘ Heaven and Earth* 
are meant the immoveable things; similarly Air and 
A'k&sa also willed-. So did Water and Eire will*—’ 
in their immoveable forms. Because, by the will 
of these, Heaven, Earth &*., Rain, wills — tie 
produces itself. So by tlie will of Rain, Food wills — 
because it is '-from Rain that Food proceeds. By 
the will of Pood, the Breaths ^vill — since the Breaths 
consisting of food, owe their movements to Food; as 
says’ the Sruti : *Food is the string.’ By the will of 
these breaths* the mantras will — because it is only one 
who lias strong breaths, and not one who is weak, that 
studies the mantras . By the will' of the maniras : the 
sacrifices, Agniholra &c., will, — because it is only when 
these are performed according as they are pointed out 
in mantras , that they are .capable of bringing about 
appropriate results. Hence the world — the result of 
sacrifices, — wills," iJ., accomplishes its object through its 
connection with the action and the agent. By the will 
of the world, all things, — the whole Universe — wills, 

14 
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for an accomplishment of j ts ful 1 form. Thus then; the 
whole universe, ending with the sacrificial results, 
has its origin in Will; hence, of great excellence is 
Will. Therefore meditate upon Will. The results 
accruing to such a Meditator are next described. 

ST 5WTO IKTT^'t rstajRRiR: If- 

T%TS?n^ «n^R- 

$Wl JTci TTSIR W^R^RT Wcf *T: #WS- 

NS 

TRT Wf: tfraqrikt #T WSRM cTR 57- 

mfafa it \ n 

’ On e wh o meditates upon Will as Bra liman , li e ; hei 1 1 g 
permanent, accomplished, and undistressed, obtains the 
permanent, renowned and painless worlds appointed 
for him. And so far as the Will reaches, lie is inde- 
pendent — one who meditates upon Will as Brahman . 
‘Is there anything greater than Will?' ‘Yes, there 
is something greater than Will. 5 ‘Tell that to me, 
air/ . . (3). 

Cam *. — One who meditates upon Will, thinking it to 
be Brahman , obtains the worlds appointed for him by 
God;— the knowing one being ..himself permanent 
obtains such ‘ permanent worlds'. If the inhabitant .of 
the world were not permanent,, their tire assumption of 
the permanence of the world, would be useless.* He 
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obtains the 4 accomplished worlds ’ — the worlds equip- 
ped with all articles of comfort — himself being fully 
accomplished, endowed with cattle, children and other 
•articles of comfort for himself, afc is declared in the Scrip- 
tures. He obtains the 4 painless worlds 7 — the worlds 
free from all fear of the enemy &c — , he himself 
being undistressed. He obtains all these by himself. 
And so far as Will reaches — Le., so far as is amenable 
to Will ; ‘he is independent ’ ?.<?., with regard to his own 
Will, and to that of others; because that would militate 
•against subsequent results. 1 One who meditates, upon 
Will as Brahman ’ &c.> &c., as before. 

o 

Thus ends the Fourth - Khanda of Adhij&ya VII. 

— — o 

ADHYA'YA VII. 

KHANDA V. 

f%rd m 1 

rTTJT ^TRftoRT ^1% *RT- 

Fcf II \ II 

Intelligence is gi’eater than Will. When one under- 
stands, then he wills, then he reflects, then he utters 
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speech, 4W gutters' it ih /Name ;,in ! the Name/ the mantras 
1^6fcQme ’obe^aB.d..^^^ thb('»aa?rfra4^sacbiBtoes.; , h: (1 ). 

. rjQomiH**? Intelligence ! U ^greater fihminWitt f Intelli- 
gence ’;ib) tKdfochlty of realising; tb?u)gs-at thA proper 
momentylJand also the faculty-, bf ascertaining the 
purposes^ past an4 future events ;■ and this faculty is 
great eri even than'- Will. 'How? -When an object 
approaches a thtiri, and he realises its 'approach, then 
he wills as to whether* he is to give it to soine one oh 
throw it away ; f aifd' then he thinks &c., &o., &c., as 
before. ; v r ' ‘ - ' 

sift s qflrrTf%%mrft f^ncmft f%% sift- 

ftciift <rwmfq mm ^Tq^r^TTiTp- 

^4 M q^qMgxiqr- 

^ 7 % cfwr qqfa r%^xsrtqftqim f^Rreicqr 

RtT JjfcTST f%TTgqR#Rt \\ \ || 

All these, centering in Intelligence, and consisting 
in Intelligence, abide in Intelligence. Therefore, even 
if a man be possessed of much learning, if he happens 
to be unintelligent, people say of him he is nothing, 
know however he ma} 7 ; for if he were learned, he 
could not be so unintelligent. And if a man not pos- 
sessed of much learning be intelligent, to him people 
listen gladly. Intelligence is the centre of all these, 
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Intelligence their Self, and Intelligence .their support* 
Meditate upon Intelligence. ' (2). 

Oom . — These, Will and the rest, ending with • the 
results of sacrifices; ‘ centre' in' fi^felligeiidef inezins 
4 consist in Intelligence, 5 originating itfinyefligende 5 
aiid ‘abide in Intelligence 5 i.e.. Test oft Intelligence' as 
before. And there is a furbhel* greatries^ of Intelligence. 
Because Intelligence is- the sohree of Will &c.;'therefor'eJ 
^even though a man be" possessed of much ‘ learhingl^- 
having a knowledge of the' Scriptures &O.V^if Tie 1 
happens to be unintelligent* i.e., devoid u bP the 
faculty of rlekUsihg facts in du6 ti'me^then, capable 
people say' of him, ‘'He is nothing 5 — ^e'./tlioiigh W^ 
isting, We 'is asgood as a non-entity ; ‘\Vha^&i r er little 
of the Scripture &c., he knows is also bfel6s^%r him 
because, if he were really learned, he could not be so 
unintelligent ; - therefore, eveh ; if*lle "l&s learnt some- 
thing, it is as good as not learnt; On the other hand, 
•even if a person knowing but little be intelligent, 
people gladly listen to what he may say. Therefore, 
Intelligence is the centre *pf all these, Will &c., as 
before. 

S qfsjTT farTFT qr%- 

% mm *rei% qqq- 
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f^rn^T ffcT ^TS^fcT ^p^i^fcT 

ii \m 

One who meditates upon Intelligence as Brahman , 
he himself being permanent, accomplished, undistres- 
se.d, obtains permanent, renowned and painless worlds,, 
prepared for him. And so far as Intelligence^ 
reaches, he is independent, — One who meditates upon 
Intelligence as Brahman. , 4 Is there anything greater 
than Intelligence T A There is something greater than 
Inte•lligence. , * Tell that to me, sir.’ (3). 

Com .- — ; Prepared ’ for him,, and accumulating with 
all the qualities of an intelligent person. He the medi- 
tator of Intelligence, being permanent, obtains the- 
permanent wprlds &c., as explained before. 

-—o 

Thus ends the Fifth Klutnda of Adhyaya VII. . , 

o r 


at 
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KHANDA VU 

sqR qrq ^Tfnr^r sqrqqrq ?fw 

°s. 

eqrqmq ^qrRffrrssqr sqrq^ qqm sqrqqftq r- 
*R 5 qrRWi?r ^sqm! q^ii qmqf% sqRrqRTxsrr 
% qq^qq qs?qr: qi^q: fq^rr qqqrfcqRsq q 
aw sqrerqi^sn #r % qqfor ^qqqreqfct n \ 11 
*r qr «qiq qifcqqr^ qiq^rRw jr qarcq qqrqq- 
qqrcr qqfcr qr ®tr q^qr#SR<T wm sqRr^q # 

^,V>'-'. •• ^ 

«iRis:rq qqrsRrfq crt qwsF#qfa || ^ 11 

Contemplation is greater than Intelligence, The 
earth contemplates :as it were;- and thus does con- 
template the Sky, the Heaven, Water, the Mountains, 
Gods and Men, Therefore? .hJe r who among men attains 
greatness, deem to have obtained .a share of contempla- 
tion, And while small ''people are .quarrelsome and' 
.abusive: ancT slandering^jgreaifc merit > appear to ham 
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obtained a share of contemplation. Meditate .upon 
contemplation. (1). 

One who meditates upon contemplation as Brahman , 
becomes independent, so far as contemplation reaches 
— one who meditates upon contemplation as Brahman. 
‘Is there anything greater than contemplation. 5 
‘There is something greater than contemplation. T 
‘ Tell that to me, sir. 5 (2). 

• "Com. — ‘ Contemplation is greater than Irdelbigeme’ — By 
‘ contemplation ’ is meant a continuous , uninterrupted, 
concentrated reflection of certain Duties &c., mentioned 
in the Scriptures ; this is what is called ‘Concentration/ 
The greatness of contemplation is actually seen in its 
results. How? The Yogi, in contemplation, becomes 
steady and firm, when the result of contemplation ' is 
attained. Hence too, the earth appears to be firm, 
only as if it were contemplating; and so does the 
sky, &c.. &c., &c. ‘ Beoamanushjfdh 9 may mean ‘ gods 
and men 5 or ‘god-like men ’—men endowed with 
calmness of mind &e., are not devoid of divine 
qualities. Inasmuch as contemplation is so 
excellent, therefore, whoever, among men in this 
world, attains greatness, either through wealth, learning 
or other qualities — i.e « obtains wealth &c., which 
are means to greatness, — they appear to have 
partaken of the effects of con tempi ati^p... That is,the}^ 
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appear firm and steady, and field© and small. On the 
other hand, the small people, that have not obtained 
the slightest greatness caused by wealth &c., are always 
given to quarrelling, abuse — the picking of other’s 
faults — , and slander — giving utterance to other 
people’s evils — as if these had happened before their own 
■eyes. While those that have attained greatness through 
wealth Ac.,, are great — lords of other people, as being 
Teacher's, kings or gods — and appear to have partaken 
of the' effects of contemplation, as explained above.. 
Thus we find, the greatness of contemplation in its 
•effects ; hence, it is greater than Intelligence ^therefore, 
meditate upon contemplation, as explained above. 

Thus ends the Sixth Khanda of Adhyaya VII. ■ _ 


o 
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— o — 

KHANDA VII. 

r%fH m qr fqqprncr q- 

°v ■ 

^ *mA %qi It 

w>q%<TT%tq rift qi^Mf^qq |qt%qf qsrmt 
*TrTi%^if «pn%iT ^T%T'%. ftr =q ?r%- 

®s. , 

lr ^ qnf ^tss^trt =qiqsj tqr^sj JR«rr^«r q- 
?t^« 3 5Ri%i% =q ^'WT?q^|rq^iqfraq^w^lr 
qj? =qm =q ssr =q sre =qrcug =q =qr^- 
qff =q m %4 ^ £ra*rc =q fl?P#q fqsrrcn^r 

%FfqqR#% ii \ ii 

Knowledge is greater than contemplation. It is 
by knowledge that one knows the Rig-veda, the Yajur- 
veda and the S&ma-veda , the fourth Atharvaua , and the 
fifth Itiha$a-P‘iLram T the Veda of the Vedas, the Rites 
of the fathers, Mathematics, science of portents, science 
of Time, Logic, . 'Ethics , arid Politics, , Etymology, the 
science of the Vedas, the science of the elementals, the 
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science of War, Astronomy, the science of snake charm- 
ing, and the fine arts of the attendants of the Gods,. 
Heaven, Earth, Air, A'lc&sa, Water, Fire, the Gods, 
men, cattle, birds, grasses and trees, beasts down to* 
ants and worms, virtue and vice, the true and false,, 
the good and bad, the pleasant and unpleasant, the food 
and the taste, this world and the; next; all this is known* 
by knowledge. Meditate upon understanding. (]). 

Com . — Knovdedge is greater than contemplation : — 
£ Knowledge ’ is that of the meaning of the scriptures p 
and this being the cause of contemplation, is ‘ greater 
than contemplation.’ Whence its greatness ? Because, 
it is through knowledge that one knows the Rig-veda , — 
the knowledge of the meaning of this as authentic, 
being the cause of contemplation ; similarly the Yajur- 
veda &c,, &c. ; as also animals &c., virtue and vice as 
mentioned in scriptures, good and bad, as known by 
men or as ordained in smritis , and in fact, all things, 
not visible, are known through knowledge. Hence, it 
is true that knowledge is greater than contemplation. 
Therefore, meditate upon Knowledge. 

JTcT cf^f *PTI% % 
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^qrspftfcr ^ ■ n ^ ' it ; " ; ■' 

One who meditates u p on 'ki i bkv 1 edge as* SraktnAn 

* . .. •' ’Ll 'LAi.. uA idL J i*K 5 . 


6 worlds of the knowing and the 1 i Wise 


obtains bke 

and so far as knowledge reaches, he is independent, — 
^one who meditates upon knowledge ’as I'lBmhmah. ‘Is 
there anything greater than knb^edge? ,, ‘ Tes| ’ there 
is soiiiething greater than knowledge/ ‘Tell tliiit to 
me) sir/ ’ , (2). 

Gom . — Listen to the result of such ‘meditation. 
He obtains those worlds, in which there are ' 'knowledge 
and wisdom. 'Knowledge’ is’ 'that of the meaning 
of the scriptures, and * Wisdom ’ is cleverness with 
regard to other things; and the person obtains such 
worlds as are inhabited bjf people possessed of sudli 
knowledge and wisdom. So far as knowledge reaches 
&c, as before. 

o — : — ! 

Tims ends the Seventh Khanda of Adhtfdi/a VII. 


■ o ■ 



■ ishim . '** ’ -- 1 . i 1 i 

t iii'j ■;*(;* ’ ' : • i! .■ 1/ ! > x i ii 

•••],••■, AD.HYAiYA.VIL 


*,./ 'rf.Orr;i 

KHANDA VIII. 



•w qrq f^irHr^rrsTq f ^tct qsRRi- 

qq^qTRRT qf^Rctr 

qRR^TOxrr qqr% ?*mf *rafcr 

n%F *rm% trsf. qwfo qRT qq% i%mr qqr% ^ 


1 ; gj^rpTr , i%gr% q#RRT?*$r qq^r sfIr \- 


qqqsqr q^rqsj qqr%i% r cjoTqqtqrrc: ^rq^F- 

^ ,, 

^isq%qqi^ %q sjsgqrcSfa n \ \\ 

% qr qw^RRcT qqRq qqiqqq^d 

qr qqqt q^cq ^rt q^rsrq 

^qiSRTR cpq W# II X II 

©V 

Power is greater than Knowledge. A single man 
of Power shakes a hundred men with Knowledge. 
When a man has Power, he rises ; rising, he serves ; 
serving, he approaches nearer ; approaching nearer, he 
sees, hears, reflects, understands, acts and knows. 
It is by Power that the Earth stands ; by Power, the 
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►Sky ; by Power, the Heaven ; by Power, the Mountains ; 
by Power, the Gods and Men ; by Power, the cattle, 
birds, grasses and trees, the beasts, down to ants and 
-worms ; and by Power does the world stand. Meditate 
♦upon Power. (1). 

One who meditates upon Power as Brahman , becomes 
independent so far as Power reaches — one who medi- 
cates upon Power as Brahman. ‘Is there anything 
'greater than Power.’ 4 Yes, there is something greater 
than Power.’ ‘ Tell that to me, sir.’ (2). 

Oom . — ‘ Power is greater than knowledge — By 
Power 5 is meant the intuitive faculty of the Mind, 
brought about by the use of food ; as declared by the 
-sruti ‘ Since I am fasting, I do not understand the 
Rig-veda , &c.’ In the body too, it is the Power of 
rising, &c. Because, even a single powerful man 
•shakes a hundred men with Knowledge. Just as an 
intoxicated elephant shakes off a hundred men, 
even though these come together. And since such 
is the Power born of the use of food, therefore, when 
,-a Than has power, he rises ; and rising, he serves 
his superiors and his Teacher,-— i. e., attends on them ; 
serving, he approaches nearer — h e., comes in closer 
contact, comes to be dear to them ; and coming closer, 
with his mind concentrated, to his Teacher or some 
*other instructor, he sees; then lie hears what the Teacher 
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says; then lie reflects --^reasons over what they have 
taught ; having reflected, he understands that such and 
.such is. the truth;; having decided this, he cornels to 
•act, — i.e~, follow in practice what tlie Teacher has 
said; and then he Tmows — i. e,, experiences the results 
of such action. The further greatness of .Power is 
tkatiit is>,luy Power that the Earth stands, &c., 
•&e., — the meaning of which is clear. 

r 0 .. 

Thus ends the Eighth Kkanda of Adhyaijti VII. 

— . — o 

ADHYA'YA VII. 

KHANDA IX. 

sri^r ? ^r- 

^4^s^s^is*Fcrrstr5Ts^TS?%^rtTi *f^twtiss- 

^ ?sr ^RTr h=ttt mfa fej ^ *r- 

5T!% 1%5TTcTI li \ II 

St j^qi^S^T t ST 

m *TT5R?RSq\ *TcT cT5TM WSJFPTRT *n?RT j#- 

t^wsrer vprlrs^r^.^im ^ss€n%cFfl*nrrr- 
^n£n% n h I I 
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! Food is greater than Power. Therefore, if biie dobs 
npfceAfc for ten days', even if He lives, ‘he finable to se^ r 
to hear ? tofefleicfy to understand ,•* to *abfe,*-* or to know. 
Ajid when he obtains food, he is able to sfeey to heaiv to- 
reflect, to i understand, to. act and to iknoWj I Meditate 
uponFood.; •, ' \P *M‘-» m (1)- 

One >»who meditates >mpon food - as Brahman obtains- 
the worlds that are Supplied with Foodand Drink : and 
so far as Pood- reaches, he is independent — one who 
meditates upon Food as Brahmhk./ i Is* there anything 
greater than Pood V ‘Yes, there is something greater 
than Pood V ‘Tell that to me, sir.’ (2). 

Com . — ‘ Food is greater than Power ' — because it is the 
cause of Power. It is explained how Food is the cause- 
of Power : it is because Food is the cause of Power, 
that if a man does not eat for fen days, all his Power 
due to the use of food being destroyed, he dies ; even 
if he does not die — even if he lives — as we do find 
people living even after a month’s fasting — , he is unable 
to see, even his own Teacher; and thence, he is unable to- 
hear, &c — all the effects of Power being reversed. Now, 
when having fasted for many days, he finds himself in- 
capable of hearing &c, he takes some Pood, * A / ya’ > is 
the * reach' of Pood ; and one whom the Pood reaches, is 
the ‘ ayV If the reading is ‘ ay a that is to be taken 
as ‘ ayi\ changing the last vowel. Even if the reading 
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*&0. 9 ; the meaning is the same ; because the result 
that is said to follow is ‘capability to see, &c 5 (which 
follows upon the taking of' Food), no such capability 
arising in one who has not partaken of Foodw There- 
fore meditate upon Food. The result accruing. there- 
from is that one obtains such worlds as are fully supplied 
with large quantities of Food and drink. The rest si 
as before. 

o ' / ‘ 

Thus ends the Ninth Khancla of Adhydlja VII. 

o 

ADHYA'YA VII. 

KHANDA X. 


sqqr pfeq sqT*frq% 

qpqr q>3rqr ^sfeWnqT^q: qr- 

qtt sr| *^*q#?qq qqqi jtcit qq q^- 

^cifw qcq?m*g qqi\% ^ cjq- 

qqqictq: ^Tq^T^€tsqq#[qi^OTiq qqqr qm sjq s- 

qr^qfo n \ || 
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q %sqr q^qqRq 3TTari% m- 

T% q^qr qcT ct^tpt q*nqnq^.qq% qrsqr ^cqqi- 
^sm WMS^qr wq 333$ m qqrs$rfn% ^ *r- 

qqrq. ^i%^f II V|l. 

Wafe,r is -greater than Food; Therefore when there is. 
not sufficient rain, the vital spirits are in trouble, that 
there will be less Food. While, when there is sufficient 
rain, the spirits rejoice, that there will be much Food. 
It is only Water that has taken different forms, which 
is earth, sky, heaven, the piountains, gods and men, 
cattle and birds, grasses and trees, beasts down to ants 
and worms. All these are forms of Water. Meditate 
upon Water. (1). 

One who meditates upon Water as Brahman obtains 
all wishes, and obtains satisfaction ; and so far as Water 
reaches, he is independent, — one who meditates upon 
Water as Brahman. 4 Is there anything greater than 
Water?’ 4 Yes, there is something greater than Waleiv 
4 Tell thatyto.me, Sir * — (2). 

Com .— ‘.Water is greater than Fuod ’ — because it is 
the cause of Foo‘d. Because it is so', therefore, when- 
ever there is not- rain sufficient for the crops, the vital 
spirits become troubled; because, they think 4 this year 
we shall have less Food.’ When li o we veiv there is 



with sri sankara's commentary. 22? 

sufficient rain the spirits— i.e., all living creatures — 
rejoice, that ‘ we shall have plenty of food.' Because, 
Food, which has form, is produced by Water, therefore 
the earth, the sky,&c M — all these are only Water, modi-: 
fied into different forms. And since all these are only 
different forms ofWater, therefore meditate upon Water; 
and the result of such meditation is that one who 
meditates upon Water as Brahman , obtains* all desires , — 
i.e* % all objects of desire, that have any form. And 
since satisfaction follows from. Water, therefore one 
meditating upon Water obtains satisfaction. The rest 
is as before. 

Thus ends the Tenth Khanda of AdJujdija yiL 

o 

ADHYA'YA VII. 

o 

KHANDA XL 

— O — 

FRTTT% ^ ^ cTc^ 

^Rc5rrs s 4i'T: mT3*T- 

f cTFtI^T|T%fr^ ^T5T^T% 

<?5 3^r%5frS s -TR: 53RT 5T*T || Ul 
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\ S3, ( j 

i3ms^cT^^Ri%%^Rr «fTq%3r^i Ira rism*? W3ir : 
WIT ^i^'TR^cT Wft^THT M*T ffrT 

rRST m WOT <F*i WF5[#wTfcf || \ || 

Eire is greater than Water.. Having held the Air, 
it warms up the A'k&sa ; then people say ‘it is hot, it 
burns, it will rain.’ It is Fire that having first shown 
(itself) creates Water. And again thunderings go 
on, together with lightnings flashing upwards and 
across the sky ; then people say ‘Lightnings are flashing, 
and it is thundering, it will rain.’ It is Fire that, 
showing itself at first, creates Water. Meditate upon 
Fire. ( 1 )_ 

One who meditates upon Fire as, Brahman, being 
resplendent himself, obtains resplendent worlds, full of 
light, and free from darkness ; and so far as Fire 
reaches, he is independent, — one who meditates upon 
Fire as Brahman. . ‘ Is there anything greater than 
Fire.’ ‘ Yes, there is something greater than Fire.’ 

‘ Tell that to me, Sir.’ (2). 

Oom. — ‘ Fire is greater than Water ’ — because 
Fire is the cause of Water. It is explained how Fire 
is the cause of Water : It is because Fire is the cause 
of Water, that it, having bred the Air — i.e., holding it 
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fast within itself, and thereby making it immoveable, — 
warms up the AHcobsa ; and then people say — * It is hot, 
in a general wa} 7 , 4 it burns’ the body, and therefore 
* it will rain.’ It is a fact well known in the world 
that seeing the cause appear, people have an 
idea of the effect. Fire, having shown itself at 
first, subsequently creates Water ; thus being the 
creator of Water, Fire is greater than Water. And 
further, it is Fire that becomes the cause of rain, 
through thunderings. How ? Thunderings appear 
together with lightnings flashing upward and across 
the sky ; and seeing this, people say lightnings flash, 
it thunders, it will rain as explained above. There- 
fore meditate upon Fire. And the result following 
from the meditation of Fire is that one becomes res- 
plendent, and also < obtains resplendent worlds’,, ‘ full 
♦of light’, — luminous — 4 and free from darkness’— 
te., whence has been removed all ignorance* with 
regard to the . external world. The rest is plain 
•enough. 

Thus ends the Eleventh Khancla of Adhyaya VII. 


o- 
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srrensrr sir r^- 

s^TRRntR sir^riRi- 
^Ffltr WcT 3TTSKRT ^ SRcT awtr 3TRcT ^rSTHfosTRrr 
. wwjgggre^r II \ ii 

AHi’asa is greater than Fire. In the A' has a exist the 
sun and the moon, the lightning, stars and Fire. It is 
through Alms® ‘that people call ; it is through A'kasa 
that they hear } it is through A'kasct that they hear back. 
It is in A 'has a that people rejoice ; it is in A'Kasa that 
they rejoice not. In A'kam are all things born ; and it 
is towards^ that all things grow. Meditate upon* 
AHt&sa. . (1). 

Com . — ‘ A' I' as a is greater than Fire 9 — Since 
it is the origin of Fire together with Air. Air 
has been mentioned together with Fire. ‘ Having 
held the Air &c ’ — ; hence it is not mentioned 
separately from Fire. The cause is always found by 
people to be greater than the effect ; as the clay than. 
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the jar &q; and A'kdsa is the cause of Fire with A'kdsa ; 
and as such ? it is greater. How? Because it is in 
A'kdsa that exist the sun and the moon, the two 
forms of light, as also lightning, the stars and Fire, — all 
different forms of light. And that which exists within 
another is naturally small and the other is greater. 
And further, through A'kdsa, people call another; and 
being called, it is through A'kdsa that* one hears ; and 
it is through A'kdsa that one hears back the reply 
uttered by another person,. In A'kdsa, people rejoice— 
play and enjoy one another's company, and again it is 
i n A'kdsa that they rejoice nob — because separations from 
wife &c., occur in A'kdsa and not by the interruption 
•of solid objects, and it is upwards towards A'kdsa that 
all things— sprouts &c., — grow up, and never down- 
wards. Therefore meditate upon A'kdsa, 

^ *T 3TTHfJI5T JjiTcqqRcT 3 S SFfiFSffiT- 

r^w^rt ^ 3tprp[t s^qqTRTSRcr wr wqn- 
srrcj-q |R|| 

4 One wlio meditates upon A'kdsa as Brahmian, obtains 
extensive worlds, full of light, free from the troubles of 
over-crowding, wide and spacious; and so far as A'kdsa 
reaches, he is independent. ‘ Is there anything greater 
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than A / kdsa i Sir?’ ‘Yes, there: is something greater than 
A'k&sa?. ‘ Tell, that to pie, Sir/ r, (2). 

Com.— Listen to the result that- follows; The 
knowing one obtains extensive worlds — le., worlds 
spread far and Wide — whiqh are rfull of light 5 — because 
the connection between A'kasa and light is permanent 
— ‘ free from , . over-crowding 5 — * Sambadha 5 is the 
pain caused \>y the pressfire of men crowding together 
and these worlds are free from any such pain and 
trouble — , * wide and spacious 5 — i.e where there is 
plenty of place to move about. 1 So far as A'kdsa 
reaches &c.,’ as explained above. 

o ~ — ‘ : 

Thus ends the Twelfth Khanda of Adhijaifti VII. 
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w:r ^Rrss^r^rr ^ sirtrh wrt 

% ?jqq^f|^K^ f^TffR^r 5TR ct 
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r *r: m ^liRqi# *m mm m mm 

rrt Rsrfcf r: m *pw: rri^t 

wjkr TOtssfifa m WFspfrfN^ n H II 

®s 

Memory is greater than A'lrasa; Therefore, even when 
there are many persons, if they have no Memory, they 
would not hear any one, they would not think, they 
would not know. When they have Memory, they 
would hear, think and know. It is by Memory that 
one knows his sons and cattle. Meditate upon 
Memory. (1). 

‘ One who meditates upon Memory as Brahman 
becomes independent, so far as Memory reaches.’ 4 Is 
there any thing greater than Memory, Sir ?’ 4 Yes, there 
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is something greater than Memory.’ ‘Tell that to me,. 

Sir; , ' (2). 

Com. — Memory is greater than A'kasa , — 4 Memory"' 
means Remembrance , a propert} 7 of the internal organ ; 
and this is greater than A'kasa. The neuter gender in 
‘ bliuyali "lias to betaken as masculine, as qualifying 
the masculine noun ‘ smara. 1 It is only when the agent 
has remembrance that A'kasa &c., are of any use to- 
him ; because, all things are enjoyable only by one who- 
has Memory. In the absence, of Memory, even the 
things that exist would be as good as non-existing 
because, there would be no good resulting from such 
existence. Nor, in the absence of Memory, is it possi- 
ble to comprehend the existence of A'kasa &c ; there- 
fore, Memory is greater than A'kasa. It is seen in 
ordinary experience that Memory is really greater ; 
inasmuch as even though many persons be assem- 
bled together, and be talking to one another, — 
if they do not have any Memory, they would hear no 
words, nor could the} 7 thiiik ; because, one could think* 
of an object which he could remember ; hence, in 
the absence of Memory they would not think ; and 
similarly, they would not know. When, however, 
they would remember, then they would hear what is - 
to be heard, think what is to be thought and know 
what is to be known. In the same manner, it is by 
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means Qf Memory that one recognises his sons and 
ctf6cler to be his own. 1 Therefore, since Memory is 
greater, meditate upon Memory. * The rest has already 
been explained. • 

— — o 

Thus ends the Thirteenth Khandd of Adhydya Vll. 

o 

ADHYA'YA VII. 

KHANOA XIV. 

?rpr mi f- 

# ^ $iwm %^ct arrang- 

|| \ n 

Hope is greater. * than Memory. Tired by Hope 
does Memory read the mantras , perform sacrifices, 
wish for sons and cattle, wish for this world and the 
next. Meditate upon Hope. (1). 

Com.- — 1 Hope is greater than Memory \ ‘ Hope 1 is 

a desire for things not obtained, which is spoken of as 
synonymous with longing, wish, &c ; and ibis greater 
than Memory. Because it is by means of Hope ,as 
residing in the internal organ, that one remembers 
what has to be remembered. And remembering the 
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form of the object of Hope, one comes to be Memory, 
as it were. Hence being f eed by Hope, and becoming 
Memory itself, he remembers tires mmbms, the Rik, &c., 
and then reads them ; and having read them, and com- 
prehended their meaning and the injunctions therein 
contained, by the help of the Brahmanas , he performs 
sacrifices, with hopes for results to follow from these; 
and he wishes for sons and cattle, as results of the 
sacrifices ; and it is through Hope that he works up the 
means bringing about these.* And it is ow\v when 
fired by Hope, and Memory, that he wishes for accu- 
mulations in this world ; and it is also fired by Hope 
that he remembers the other world, and wishes to attain 
these, by a due performance of the actions leading 
thereto. Therefore, in each individual living being, the 
whole universe — from Name down to Memory and 
AHx'&sa &c., — lies encircled, bound in the fetters of Hope. 
Therefore Hope is greater even than Memory. Hence 
meditate upon Hope. 

?r q 3rreri mmm wmisvt qf qrwr: 

3m frMss%3i qqf% tortm jtct qqrcq wot- 
qqfft q STRIF q^M7T^S%I WT ST^TM qq S- 

N» C\ ^ 

qnqnqiqiq qqts^% u ^ n ‘ 
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‘One who meditates upon Hope as Brahman by Hope 
are all his desires fulfilled ; his prayers are never in 
vain ; and so far as Hope reaches, he becomes independ- 
ent, — one who meditates upon Hope as Brahman .’ 4 Is 
there anything greater than Hope, Sir ?’ ‘ Yes, there is 
something greater than Hope.’ ‘Tell that to me, Sir.’ (2), 
Com . — Listen to the result accruing to one. who 
meditates upon Hope as Brahman . By Hope, duly medi- 
tated upon, all his desires are fulfilled' — reach accom- 
plishment ; his prayers are always successful — ^whatever* 
he asks for, he invariably gets. ‘ So far as Hope reaches. 
&c. &c,’ as before. 

Tims ends the Fourteenth Khanda of Adhy&t/a VII. 
o 

ADHYA YA VII 

— o — 

KHANDA XV. 

— o — 

uftt 5tt vmm ww err m srafan <^r- 

37PI: JlFfa j nTcf RM: nm 

fcT 9FIR ^TfcT JJT°TT f fqrar UMT HTcTT SJPTl ^TTcTT HM: 

HIOT 3TT^: smffDI: II \ II 

Spirit is greater than Hope. Just as the spokes of 
the wheel are fastened to the nave, so is everything- 
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fastened to the Spirit Spirit moves by. Spirit; 
Spirit gives Spirit, to, the Spirit. , Spirit is the father, 
Spirit the mother, .Spirit the brother, Spirit the sisteiv 
Spirit, the teacher, Spirit the Brahmana. (1), 

Com . — Beginning from Name, and ending with Hope,, 
everything stands in the relation of cause and effect, 
means and consequences, and as being greater than one 
another ; and having .its existence based on Memory,' 
and being fettered by the strings of Hope.aU round ? 
like the lotus root with threads, is fastened to the 
Spirit; and in this Spirit, which is all-pervading, and 
extends every where inside and out, everything is 
fastened and bred, as the beads in a thread. This 
Spirit is greater than Hope. It is explained by 
an example how this is greater; just as in the 
world, the spokes of the cart-wheel are fastened to 
the nave of the cart, — so in the Spirit, which is an 
.agglomeration of separate entities, — which consists 
of intelligence, and is the chiefesfc of all, — in which 
the Supreme Deity entered like the reflection in a 
mirror, with a view to the differentiation of Names 
and Forms, — which is the highest servant of the 
Lord, like that of a king,— which is talked of in the 
Sruti: i He created the Spirit, thinking that by the 

-departure thereof lie would depart, and by the stajnng 
of which he would stay 5 , — which follows the Lord, like 
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& shadow, — and in which are fastened all organs of 
•consciousness, wherein are fastened the rudiments of 
elements, just as the axle is fastened to the nave, and 
the spokes to the nave, — which is declared by the 
Kaushttakis to be the only conscious Self, — in this very 
Spirit, is everything, aforesaid, fastened. . Hence, this 
Spirit being independent moves by the Spirit, i.e . — by its 
own forSe, its movements not being caused by . anything 
else. All the different forms of action^, means and 
consequences exist in the Spirit,— there. being nothing 
apart from. the Spirit; such is the import of the whole 
section. ‘The Spirit gives the Spirit -—t.e., what it 
gives is. its own self; and he to whom it is given is also 
Spirit. For the same reason, father &c.j are all different 
forms of the Spirit itself; - . ^ 

ftcrc 5T fTIfrc 3T STTcTC *TT ^ITSS^FT 5JI 

=rr : fqgsT 

t c5RT% *n^ST t ceRT% i * mmj f c5TH- 

^rqrr^fr !t ||R II 

If x>he. bajps- Something harsh -to his father, mother, 
brother, sister, teacher or a lirahmkna^ — then- people 
say ‘ Shame 'Ion thee ! Thou art a killer of thy father 
thou art a killer of thy mother, thou art a killer of 
thy brother, .thou art a killer of thy sister, thou art 
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a killer of thy teacher, thou art • the killer of 
a BrahmanaJ , (2)>. 

- Com . — It is explained how the words ‘ father &c,, 
signify the Spirit, and not what they are ordinarily 
known to signify : because it is only while the Spirit 
exists that the* words ‘ father ’ &c.* are used and which 
cease to be employed when the Spirit has departed. 
How is that? If one says something harsh — unbe- 
coming — to his father &c., — such deprecatory words as 
‘ thou’ and the like, then the wise people near him 
say to him ‘Shame rest on Thou hast killed 

thy father 1 &c. 

vo ®\ 

33: ftfjsrcfM ?r ?r >?Tcjfrs^irr sr ^?r- 

s^frfcr 5 Trss^r%s?frrcr ?r TOrostfrffr (| \ \\ 

Whereas, after the Spirit has departed from them, 
even if one were to burn them together, by means of a 
poker, they would not say ‘ thou hast killed thy father, 
thou hast killed thy mother, thou hast killed thy brother 
thou hast killed thy sister, thou hast killed thy teacher, 
thou hast killed the BrafvmctnaS (3). 

Ccm , — When however, the Spirit has departed from 
these persons, even if one were to shove them together 
and bnrn by means of the poker — i.e even if he were to 
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clo such a,n apparently cruel deed as the shoving together 
and the burning ^people would not tell him that he was 
a killer of his father |&c. Thus from both negative and 
affirmative instances* it follows that the names ‘ father 
&c./ apply to the Spirit. . 

sptt <^r *t- 

FftfcT Eqraiqiflfa || 8 || 

°V. 'O 

Spirit verily is all these. One who sees thus, thinks 
thus and knows thus, becomes an Ativadt And if some 
one were to tell him * thou art an AtivadV he should 
say ‘ Yes, I am an Ativadi / and he should not conceal 
the fact. (4). 

Gom . — Therefore Spirit is 4 all these ’ — father &c., all 
that is moveable and immoveable. The knower of Spirit, 

4 seeing ’ as explained above, — i.e ., realising it, in fact, 
— 4 thinking thus/ i.e., cogitating over the arguments 
connected with it — , and knowing thus — i.e., ascer- 
taining by means of arguments its precise charac- 
ter — , the meaning of the scriptures is ascertained 
conjointly by Thought and Knowledge ; one seeing thus 
&c., becomes an Ativddi — i.e., one who can talk of sub- 
jects transcending everything, beginning from Name 
down to Hope. And if some one were to tell him, 

16 
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who sees everything from Name clown to Hope to be 
•Spirit, and who can talk of transcendental subjects, 
•and who declares himself to be the Self of the whole 
universe, from Brahman to the tuft of grass — if one 
were to tell him 1 thou art an Ativadi,' he should say 
4 Yes., I am an Ativadi ;* and he should nob conceal 
tlie fact ; for, wherefore should lie conceal it, — knowing 
a& he does, the Spirit, the Lord of all, to be himself 

Thus ends the Fifteenth Khanda of Adhijaya VII. 





ADHYA'YA VII. 


KHANDA XVI. 

. — o — 

^ 5 ®tT 3Tf^T% tf^m^TcT msi WT: *T- 
^f^TTicrsr^T^frfrr ^ 
fefafrW ^1% || \ || 

But in reality that person is an Ativddi who is an 
Ativddi by The True ? 4 Sir, may I become an Ativddi , 
by The True?* 4 But one should desire to know The 
True/ 4 Sir, I do desire to know The True/ (1). 

Oom> — Having heard of the Spirit, the highest of all 
the series, as the self of all, N&rada thought that there 
was nothing higher than that, and so kept quiet, and 
put his usual question, 4 Sir, is there anything greater 
than Spirit?’ Seeinghim thus satisfied with a false know- 
ledge of Brahman in its modification, and seeing that 
he thought himself to be a real Ativddi , the venerable 
Sanatlmmara , with a view to turn aside a capable 
disciple from the path of Ignorance, proceeds to 
explain further : 4 the real Ativddi is one whom I am 
going to describe; the knower of Spirit is not an Ativddi 
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in reality ; this latter being an Ativddi , only in com* 
parison with Name &c. He, however, who knows tho 
highest Truth, transcending all the rest, to be true in 
reality, — he is an Ativddi / This is explained : * In , 
reality that person is an Ativddi who is an Ativddi by The? 
True ’ — i.e who speaks of transcendental subjects, fully 
knowing the highest Truth. f Sir, I have approached} 
you now, may I become an Ativddi by The True 5 — 
that is to say, . instruct me in such a way that I may 
become an Ativddi by The True. ‘ If you really wish to- 
become an Ativddi by The True, you must first wish to-' 
know The True/ Thus addressed, Narada said : ‘ So be- 
it then ; I wish to know The True, sir’ — i.e I wish to 
learn The Truth from you. 

0 

Thus ends the Sixteenth Khanda of Adhyaya YTL 


-o 



ADHYA'YA VII. 


KHAN DA XVII. 

^ ^:i% qrfirsrrc^ ^r% i%- 

?T3T %R ^f[n%^5qiqi% f^rT# 

wm ftfafrra |rt || \ \\ 

When one understands The True, then only does he 
•declare The True. One does not declare The True 
without understanding It; one declares The True* 
•only when understanding It. This understanding one 
must wish to understand. c Sir, I wish to understand 
this understanding.’ (1)* 

Com ; — It is only when one really understands The True 
— c such in reality is The True’ — then alone does one 
renounce all that is false, 'the modifications based on mere 
names* and then speaks of pure Being alone, which con- 
tains within Itself all the modifications 5 and the speak- 
ing of this is real speaking. 4 But modifications are also 
true ; as declared in other passages : 6 Name and Form 
are true ; and by these is Breath covered ; the Breaths 
are true ; and of these, This is the truest tad so forth/ 
True ; the t’rufch of the niodification has been mentioned 
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in other Sruti passages ; but this declaration was 
without reference to the Highest Truth ; it was only 
with reference to the consideration of the fact of certain 
objects being amenable to the senses, and others not 
being so amenable, — the two classes of objects being 
spoken of as 1 Sat ’ and ‘ tya ’ respectively (thus 
making up the word * satya’ True) ; and what is meant 
to he shown there is that it is by means of these 
objects, that the Highest Real Truth is perceived ; as 
it has been said there that ‘ The Breaths are true ; 
and of these This is the truest.’ And such com- 
parative truth is, in the present case also, not un- 
desirable. Because, in the present instance also, it 
is meant to carry Narctda higher than the truth, 
as cognized in the Spirit &o, up to the Real Truth, 
called the ‘Highest 7 which is particularly meant to 
be explained. ‘ One does not declare The True, without 
understanding It’ — one who speaks without understand- 
ing takes the words ‘Fire 5 &c., to signify the Fire &c., 
as real truths, and speaks accordingly; while, as a 
matter of fact, these three — Fire, &c. — have no real exist- 
ence, apart from the three forms ; hence it is said ‘ one 
does not declare The True without understanding If. 

* It is only when understanding It, that one declares 
The True/ But the understanding of The True does 
not come to one, unasked for; hence it is added: ‘ one 
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should wish to understand the understanding.’ 4 If it 
be so, then I wish to understand the understanding/ 
Thus in the case of The True &c.,as ending with acting 
The True, the one that precedes is the cause of that 
which follows it. 

o 

Thus ends the Seventeenth Khanda of Adhydya VI L 



ADHYA’YA VII. 
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KHANDA XVIII. 

^ jTTW JT^T T%- 

•>3 

sprier nfci^r Rf^rrf^ci^fcr *# ftRfw 

II ? II 

‘When one thinks, then he understands; without 
having thought, one does not know ; it is only after 
having thought that one understands ; but one should 
wish to understand the Thought.’ 4 Sir, I wish to 
understand the Thought.’ (1). 

Com , — 4 When one thinks 5 — Thought is reasoning, 
consideration of the object of thought. 

o 

Thus ends the Eighteenth Khancla of Adhydyct VII. 


■o 
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KHANDA XIX: 

— o — 

W % srr^T^p-T ^ «r- 

RRTfn%g[oqR 3T5T *PM T%MfTH || \ if 

4 When one has Faith, then he thinks ; without 
Faith, lie does not think ; when he has Faith, then alone 
does he think. But one should, .wish to understand 
Faith. 5 4 Sir, I wish to understand Faith.’ (1). 

Com . — 4 Faith ’ is orthodoxy. 

Thus ends the Nineteenth I^handa of Adhyaya VII . 
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KHANOA XX. 

t Mfogm ^Mi%rg^mr% ftffcrg- 
?T^rfcr Mgr f^?TRMsqr% mst wwi f%f^r- 

m ii \ ii 

* It is when one attends on his Teacher that he has 
Faith ; without attending, he has no Faith ; it is by 
attending that one has Faith. But one should wish to* 
understand Attendance/ £ Sir. I wish to understand’ 
Attendance/ (1). 

Com. — ‘ Nishthd’ is attending upon the Teacher f 
when one is given to such attending, he obtains the 
knowledge of Brahman. 

Thus ends the Twentieth Ehanda of Adhyaya VII. 
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1 frftcTgfcr JTjfffT RRcfg% h- 

i%rst% ftfafrer 

II \ ||. 

4 When one does his duties, then he has Faith ; 
without having done them, he has no Faith ; it is only 
after having/done them, that ho has Faith. But one 
should wish to understand Duty. 5 ‘Sii‘,‘1 wish to 
understand Duty.’ (!)• 

Com . — 4 When one does his duties ’ — 4 Duty ’ consists 
in the control of the senses, and concentration of the 
Mind. It is only after these have been accomplished, 
that one has Faith and the rest, ending with under- 
standing, as described above. 

o 

Thus ends the Twenty-first Khanda of Adhydya VII ■ 


o 
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KHANDA Xtfll. 

3R7 1 ^ ^di% 571^ *ra- 

frq <2^37 ^ifrr sn# *mt 

*. . N3 ■O 

#l%lf?T II \ || 

‘ When one obtains Bliss, hei does bis duties ; with- 
out obtaining Bliss, he does not do them ; it is only 
-after obtaining Bliss that he does them. But one 
-should wish to understand Bliss/ ‘ Sir, I wish to 
understand Bliss/ (1). 

Com . — The performance of duties too becomes pos- 
sible- when one ‘ obtains Bliss 5 — that is, when one 
-determines that ‘ the highest Bliss, to be explained be- 
low, will be mine/ Just as the performance .of duties 
5s ordinarily seen to result in Bliss ; so, here also, 

* without obtaining Bliss one does not do hig duties — 
i.e., only after he has obtained the future result ; for, 
-all activity is possible only with regard to that. Now, 
when the performance of duties &c., have all duly 
-come about, one after the other, then The True renders 
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itself manifest ; hence no separate attempt is necessary 
for it. Hence it is said ; £ One should wish to under- 
stand Bliss ’ &c., &c. ‘ I wish to understand Bliss/ 

When Narada had thus become duly attentive, Sanai- 
I'umara said : 

Thus ends the Twenty-second Khanda oi Adhydya VII. , 

i * * * 



t • 
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KHANDA XXIII. 

qrt wn m m 

SO SO <\ >9 

ifafafif^rasq wt fafairer in II 

4 The Infinite (the Great) is Bliss. There is no Bliss in 
what is small (finite,). The Infinite alone is Bliss. But 
-one should wish to understand the Infinite.’ 4 Sir, I 
wish to understand the Infinite .’ (1). 

Oom. — 4 Infinite/ 4 Great/ 4 Highest/ 4 Much ’ are all 
-synonymous ; and this is Bliss. Everything below this 
is small ; hence 4 there is no Bliss in what is small ; ’ 
because what is small only serves to whet the long- 
ing for more ; and longing is a source of pain ; what 
is a source of pain — fever, &c., — is never found to 
bring about Bliss ; hence, it is only proper to say that 
4 there is no Bliss in what is small.’ Therefore 4 the 
Infinite alone is Bliss/ — because in the Infinite, there, 
is no chance for such sources of pain, as longing and 
the like. 

o 

Thus ends the Twenty-third Khanda of Adkydya VII. 


o 
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KHANDA XXIV. 

m ^r^ficr s wrrsq 

tpw q^q cpqsk^ m: qrfwriRTrgcr # urtflr 

^ qr ^ qf|?fii% IM II 

* Where one sees nothing else, hears nothing else, 
understands nothing else, — that is the Infinite. Where, 
however, one sees something else, hears something else, 
understands something else, — that is the Finite. That 
which is Infinite is immortal that which is Finite is 
mortal.’ * Sir, in what does the Infinite, rest ? ? { Jn its 
own greatness, — or npt in greatness ? ’ (1^. 

Oom . — Of what sort is this Infinite ? It is such that 
dn this Infinity, there is nothing else that is seen by 
any other organ,. nor is the seer anything apart ; simi- 
larly, one hears nothing. All differences of objects being 
merged in Name and Form, it is only the two senses 
.cognising these two (Name and Form) — the Ear cog- 
nising the Name, and the Eye the Form — are spoken of 
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here; and these two include the rest. f Thinking ’ is r 
to be inserted here: ‘One does not think anything 
else because, understanding is almost always preced- 
ed by thinking. In the same manner, 4 one does not 
understand anything else.’ Such is the Infinite. £ The 
absence of sight that is here spoken of, with regard to 
the Infinite — is it the absence of the sight of all known 
things / or does all this mean that one sees' nothing 
else, but he sees; the Self ? If so,. what then ? ’ If the 
absence of all known things be meant, then what fol- 
lows is thafc the Infinite is something quite different 
from all notions of duality. -If, however it meant to 
deny the sight of all other particular things, and to 
assert the presence of the sight of Self alone, — then 
what follows is that all differentiations of Action, Agent 
and Result would come to be held as inhering in the 
one (Infinite Self). • But if such results were to follow, 
what would be the harm ? ’ Well, the great harm 
would be the non-cessation of metempsychosis ; because 
metempsychosis consists only of the differentiations 
into Action, Agent and Result. If it be urged that ‘such 
diffentiation when inhering in one Self, would be some- 
thing different from metempsychosis/ — that cannot be; 
because if the Self were unqualifyingly held to be one, 
then the differentiation into the Action of seeing, Agent 
and Result, would be a mere word (with no meaning) ; 
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Obj: ‘If the alternative? of the negation of other sights, 
&e., be held to, then' there would, be no use for the^wo 
qualifications 4 where ’ and 4 sees nothing else} But we- &f> 
find in ordinary experience that in an empty blouse when 
it is said that 4 one does not see any one elsef it does 
not mean that he does not see himself and* the pillar^ 
&c., in the room'. Such might be the explanation in the 
present instance/ Not so : Inasmuch as such sentences 
as 4 That thou art ’ and the like, distinctly lay down 
unity, there is no possibility, of *sueh differentiations' as 
the container and the con tained ; as. also it has been dis- 
tinctly defined in the 6bh A dhyayeo that 4 Being alofte, 
one, without a second, is the True.’ Andthere is. no 
possibility of any sight, &c., with regard to one’s Self 
because of such Sndis , as 4 In the invisible, &c./ /.Its 
form is not within vision,’ 4 whereby is one to. under- 
stand the understander 1 and so forth. If it be urged 
that 4 in that case the specification 4 Yatra 7 (in which), 
becomes useless,’ — we deny this ; because, it has refer- 
ence to differentiations brought about by Ignorance ; 
just as even though Being is incapable of any number, 
&c., yet it is described as ‘one, without a second/ with 
reference to the ordinary notions of 4 truth, unity and 
second! ess ness.’ In the same manner, the qualification 
4 Yatra ? belongs to the one Infinite. And since 
what is aimed at is to mention the seeing &c., of other 

17 
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things daring the state of Ignorance, and theii to ex- 
plain the Infinite, as qualified by an absence of these ; 
therefore we have the specification ‘Sees nothing 
^lse. i Thus then the upshot of the whole is that with 
regard to the Infinite, there are no wordiy usages. On 
the other hand, in the other case, where, with regard 
to objects of Ignorance, one sees another by means of 
something else, ‘that is the Finite 5 (Small), — i.e., ^con- 
temporaneous with ignorance ; just as objects dreamt 
of are, prior to the waking, contemporaneous with the 
■dream. For- the same reason, is the Finite ‘ mortal 5 
— like the objects dreamt of ; and opposed to this is the 
Infinite, which is ‘ immortal.’ The word 6 tat 5 refers 
to Immortality. ‘ Wherein doefc the aforesaid Infinite 
rest, Sir, ’ — said Narada ; then Siinatkumdra replied : 

‘ In its own greatness ’ — i.e\, the Infinite rests in its 
own greatness ; that is to say, if you are particular 
about there being some resting place for It ; while if 
you ask the real fact, then lb does not ' rest even in its 
own greatness. That is to say, the Infinite is .without 
any rest, without any support. 

%5?F*[FT- 

^Trifricr stfrfa spMrt 

<T|T%llvUI 
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‘ In fche world, they call, the cow and the horse, 
greatness , as also elephants and gold, slaves and wives, 
fields and houses. I do not mean this,’ he said, 

‘ because, in that case, one thing rests upon another. 
What I do mean is this.' (2)* 

: Com . — “ When the Infinite rests in its own great- 

ness, how is it that it is called ‘ without a rest’ ?” 
-Just listen why it is so : The cow, horse &c., are 

called ‘ Greatness. 5 In 4 goasvam’ we have the Dvanda 
compound and hence the singular. The cow, horse, 
Ac. , are everywhere known as ‘ Greatness. 5 And 
it is' upon this that the possessor, Ghaitra, rests.. 
JBut I do not mean to say that the Infinite, like Ghaitra , 
rests upon anything apart from Itself; the reason being 
that in the case of Ghaitra , one thing, Ohaiira^ rests 
upon something else, the possessions. Thus the for- 
mer ‘braalmi' is to be construed with ‘ anyo &cJ 
What I do mean is this : ‘ 8a eva &c 5 (in the next 
Khanda). So said Sanatkumara* 

Thus ends the Twenty-fourth Khanda of Adhyaya VIL 
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A{1 ; s adhyatya VII. 

‘KHANDA XXV. 

V” s ^nwic?r arqftsfa jr 

SfR<T: 3 ^\?T^«Tratst^R!^ 

' ' ' %% II \ II 

, / That alone is below, That above, That behind, That 
before,. That ,to the right, That to the left ; That is all 
this.’ Next follows the explanation by ‘I’ : ‘The I alone- 
is belp\y, the I above, the I behind, the 1 before, the I to 
the right, the I to the left ; the I is all this. (1).. 

Com . — It is explained why the Infinite does not rest 
ki anything : , Because it is the Infinite itself, that is 
below, — there being nothing apart from It, whereupon 
It would rest ; similarly 9 above 9 &c., in the stole- 
manner. If there were something other than the Infinite,, 
then alone could the Infinite rest upon that ; but there- 
is no such thing ; the Infinite itself being everything. 
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Therefore: It does not rest in anything. , Inasmuch 
as the idea of the container and the contained is 
contained in the passage ‘ wherein he does not see any- 
thing else and the Infinite is. spoken of in ,the pre- 
sent passage : as — ‘That, 1 indicating a foreign entity, — 
people might : be4ed to think that the Infinite is some- 
thing other than' the Jivct-S elf, that sees ; hence in order 
to avoid the arising of any such idea, the Text next pro- 
ceeds . to describe the Infinite as ‘‘I. 5 With a view to 
point out that the Infinite is non-different from the seer. 
It is described as ‘ I’ : 4 the 1 below 9 &c. &c. 
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. . Next follows the explanation by ‘ Self ’ : ‘ The 

Self alone is below, the Self above, the Self behind, the 
.'Self before* the Self to the right, the Self to -the left ; 
•the Self is all this. One who sees ‘thus, thinks thus 
and understands thus, loves the Self, revels with the 
JSelf, lenjoys the company of the Self, and rejoices in the 
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Self) "he * becomes tlie Svairdt ; he becomes independ- 
ent in all the worlds. While those that know other- 
wise, are ruled by others, and live in perishable worlds y 
and they become dependent in all the worlds. (2); 

Com . — Indiscriminate people also describe the body 
as ‘ I;’ hence, in order to set aside the doubt that it 
is the Body that is meant to be the Infinite, the 
Text proceeds to explain it as ‘Self/ The Self 
alone is all everywhere; and one who sees the 
Self, as one, unborn, all-prevading like AHcasa, free 
from anything else, — and knowing this, one who 
thinks over and understands It, — such a person 
‘loves the Self’ — ie. } all his love is centred ife 
the Self alone ; so also, he ‘ revels with the Self 
in the world people revel with women and friends * 
but the wise one does not do this ; but for him all 
revelry proceeds from a knowledge of the Self ; ‘ Mi~ 
thuna ’ is the pleasure of company ; this too,' for the 
wise, is independent of any second ; so again he 4 re^ 
joices in the Self/ — for the unwise, there are many 
pleasures due to sound &c., which do not belong to 
the wise, whose sole rejoicing proceeds from the Self, 
independently of any such extraneous accessories, as the 
body, life, experience, &c. Such a wise person, even while 
living, is installed as Svarat (King of Heaven or Self- 
king) ; and even when his body falls off, he continues 
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to he Svarat ; and because such is the case, therefore he 
becomes independent in alt the worlds. In the previous 
stages of the Spirit, &c., t’he independence of the person 
has been described as being limited, which implies also 
the fact of his being ruled by others, inasmuch as 
there are varying degrees of the independence spoken 
of. In the present instance, on the other hand, the 
description of the kingdom of Self, and the conse- 
quent independence, serves to preclude the aforesaid 
degrees of limited independence &c. On the other hand* 
‘those that know otherwise,’ than explained above, — i.e 
who either know what is contrary to it, or know the same 
truth, but not in the proper way, — such persons ‘ are 
ruled by others, and live in perishable worlds’ ; because 
the notion of diversity belongs to the Finite and the 
Finite has been declared to be mortal. Therefore those 
that believe in duality live in perishable worlds, which 
is in keeping with their own belief ; and hence, for 
thgse, there is no independence in all the worlds. 

Q 

Thus ends the Twenty-fifth Khanda of Adhyaya VII. 
• k ' —o 
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KHANDA XXVI. 
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Por one who sees thus, thinks thus 'and understands 
thus, — 4 Spirit springs from the Self, Hope springs 
from the Self, Memory springs from the Self, A'kasa 
springs from the Self* Fire springs from the Self, Water 
springs from the Self, Appearance and Disappearance 
spring from the Self, Pood springs front the S6lf, Power 
springs from the Self, Understanding springs from the 
Self, Contemplation springs from the Self, Consciousness 
springs from the Self, Will springs from the Self, Mind 
springs from the Self, Speech springs from the Self, 
Name springs from the Self, the Mantras spring from 
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the Self, Sacrifices spring from the Self,— all this 
•spring from the Self.’ (1). 

Oom . — For shch a one— the wise one who has attain- 
ed to the Kingdom of Self — , prior to his knowledge 
of the true Self, Spirit &c., down to Name, sprang from 
and disappeared into something other than the Self; 
when, however, he came to know the' time Self, the 
appearance and disappearance of all these proceeded 
from the Self alone ; so also everything else, for the 
•knowing one* proceeds from the Self. 
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There is this verse : * one who sees this,, sees not 

death, nor disease, nor pain ; he who sees this, sees all 
things, and obtains all things in every way. He being 
one becomes three, five, seven and nine ; and then^ 
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he is &rid to be eleven, a hundred and ten, a thousand 
and' twenty. On the purification’ of the A’hara follows- 
the purification of the inner nature ; on the purity of the 
inner nature, the Memory becomes firm ; and on the- 
strengthening of Memory, follows the loosening of all 
ties/ After the faults of Narada had been rubbed out* 
the: blessed Sanatkumara showed him beyond darkness. 
They call him Skanda , — yea they call him Slcanda. (2), 
Com . — And farther, to the same eflect, there is a verse : 
The wise one who sees in the manner explained above* 
sees not death, nor disease, — fever &c., — nor pain. One 
who sees this sees all things in the Self ; and then, he 
obtains everything in everyway. And again, prior to 
the differentiations of creation, he is only one ; but 
subsequently differentiates into endless varieties, begin- 
ning with three , at the time of creation. And again 
at the time of dissolution, he returns again to his own 
pristine unity, t independently by himself. Tjius, by 
giving a glowing account of the results accruing from 
such knowledge the philosophy is eulogised. Next 
follows the mention of the means of the proper 
cognition of the philosophj^ just as the purity of 
the mirror is the cause of a proper reflection of 
the face : ‘ On the purification of the A'hara •— 
f A'hdra ’ is that which is taken in, viz., the experi- 
ence of sound, &c., which are taken in, for the 
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experience of the agent ; and when this cognition of" 
objects, is purified — i.e., when the cognition of objects 
becomes free from all taint of aversion, attachment or 
delusion—, then of one having such cognition, the* 
4 inner nature becomes pure ’ — free from dirt, clean. 
When the inner nature has become pure, then follows 
a firm Memory — uninterrupted remembrance — of the* 
Infinite Self. On the acquisition of such Memory r 
comes the 4 loosening ’ — destruction — of all ties of evil 
due to Ignorance, which might have been accumulating 
through the experiences of numerous births, and re-births' 
and which have their residence in the heart. Because, 
one after the other, all this is based upon the purity 
of A'hara , it is this that should be attempted. Having 
detailed in full the sense of the Philosophy, the Text 
concludes the story. When all his faults of attach- 
ment, aversion, &c., — like colouring — pertaining to his 
inner nature, had been rubbed out, by the salt of 
Knowledge, Dispassion and Exercise, then did Sanat - 
Icumara show to the capable Namda, the Highest Truth 
4 beyund Darkness’ in the shape of Ignorance. Who 
is Sanaikumara ? He is the blessed : 4 one who knows 
the origin, end, going and non-going of living beings, 
and also Ignorance and Knowledge, such a one is to be* 
called Blessed ; and endowed with these qualities is- 
Scinatlmmara, People knowing him, call him 4 Skanda 
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The repetition is meant to indicate the end of the 
Adhyaija . ^ ■■■'*- 

Thus ends the Twenty-sixth Khanda of Adhyaija VII. 

' Thus ends the Seventh Adhyaija . 
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ADHYA'YA VIII. 


L-. ' 


KHANDA 1. 
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In this city of Brahman, there is a small lotus, (a?) a 
palace; therein is the small A'kasa. And what is in 
that is to be sought after, to be understood. (1). 

Com. — Though it has been fully comprehended, in 
the 6th and 7th Adhydyds, that all this is the Self alone, 
one, without a second, which is Brahman , free from all 
limitations of Space, Time, &c., yet ordinary people of 
dull intellects, have a firm conviction that all reality is 
limited by Space *and Time ; and this notion cannot be 
easily transferred to the Supreme True ; and without a 
comprehension of Brahman , there is no fulfilment of the 
ends of man ; hepce, for the sake of the duller 
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comprehension of ordinary people, Brahman is now 
taught under the limitation of Space — that of the Lotus 
in the Heart Though in reality, the Self- Principle is the 
sole object of the one true notion of Being, ahd-as such 
free from qualities, yet people of duller brains always 
look upon lb as qualified ; hence for the sake of these 
people, such qualities, as ‘ truthfulness of desire 5 and 
the like, have to be described in connection with It. In 
the same manner, though for those people that know 
Brahman, there is a natural cessation of all longing for 
'such objects of sense, as the woman and the like, — yet 
it is not a very easy matter to remove, at one stroke, all 
longing for objects of sense, brought about by an 
uninterrupted attendance upon such objects, through 
many lives ; hence, it becomes necessary to lay down 
particular means to its accomplishment, — such as the 
life of a religious student and the like. So also, for 
those that know the Self, there being no such differen- 
tiation as the goer , the going, and the place to go to, &c,, 
and there being an utter annihilation , of all causes 
fostering the continuance of Ignorance, all longings 
have an end within themselves, like the AHcasa, like 
the wind produced by lightning, and like the fire with 
all its fuel burnt off; for, those minds are still 
coloured with the notions of the goer &c., who are given 
tQ meditating upo n Brahman as limited within the space 
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of the heart; there is a process upwards through an artery 
in the head ; and it is with a view to explain this, that the 
•eighth chapter is begun : The Brahman, — which, in 
reality is a pure Being, one, without a second, free 
from all limitations of Space and Time, — appears, to 
people of duller comprehensions, to be non-existing. 
And with regard to such people, the idea of the Text 
is this : 4 let them come to the proper Path ; later on, 
we shall make them comprehend the Real Truth.’ 
Now, the Lotus in the Heart, to be explained below, 
is like a palace ; because it is equipped with gate- 
keepers &c. <£ In this city of Brahman ’ — the city of 
the Supreme Brahman ; just as of the king, there is a 
-city, inhabited by many sorts of subjects ; so is this 
Body, equipped with various attendants of the 
master, such as the Sense-organs, tlie Mind, the Un- 
derstanding &c. And, as in the city, there is the king’s 
palace, — so, in this Body the city of Brahman, there ishis 
palace ; ie ., a place where Brahman is to be found ; just 
like the Salagrama pebble is for Vishnu. And it has 
been explained that it was in this Body, the very top 
•of His modifications, the Supreme Brahman , Pure Being, 
entered, as the Human Self, for the purpose of the 
differentiations of Name and Form. Therefore, the 
sense of the whole section is that Brahman is found in 
this palace of the Heart-Lotus, by such persons as 
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have all their organs drawn within themselves, are free 
from all attachment to> external objects, are particularly 
^equipped with such aids aa a Religious Life and the like, 
carrying on their meditations, based, on the qualir 
ties, to be hereafter described. In this , small palace, 
there is a smaller inner A'kasa which is Brahman ) 
as will be described below : ‘ A'kasa is Its name ; 
this being based, upon the fact of Its being, like 
A'kasa, i immaterial, subtle, all-pervading. That 
which is within this A'kasa 1 is to be sought after’ 
and that is < ‘ to ? be understood/— that is to say, 
having been sought .after by such means as haying 
recourse to the Teacher, attentive listening to him and 
the like, It is to be directly perceived. 
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' If they should say to him : 4 Now with reference to 
the small lotus, in this city of Brahman , which is aa 
a palace, and the smaller A'hasa within this, — what ip 
it existing therein, which has to be sought after and tq 
be understood’, — he should reply : - (2). 

Oom . — When the Teacher has said this, if the stu- 
dents might object that, ‘in this city of Brahman 
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itself being limited, and the small Lotus-palace 
lyihg within this, and smaller than this latter too 
beihg the A'kasa inside it, — in the first place, what 
could there be in the Lofcus-palace itself ? And 
then, how could there lie anything within the A'kasa 
that is said to be within that palace ? The meaning 
being that the A'kasa within this being smaller, what 
could exist in it ? Even if there do exist some- 
thing of the size of a plum, what is the good of wishing 
to search for it, or even to know it ? Hence that 
which is neither to be sought after, nor to be under- 
stood, what is the use of such a thing ? When they 
may have raised this objection, the Teacher 4 should say 
this 

wwfwfjtfe sflTW 3 #t- 
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4 As large as is this A'hasa , so large is the A'kasa 
within the Heart; both Heaven and Earth are contained 
within it ; both Eire and Air, both the Sun and the- 
Moon, the Lightning as well as the Stars, and whatever 
there is in this world, of the Self and whatever is not, 
all is contained within it.’ (3). 

18 * 
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-Listen how it is : ‘ You assert that the A'kdsa 
within the Lotus’ being; small, anything within that 
would be much smaller. This is not true ; it was not , 
with the idea that the A'hasa within the Lotus is 
smaller than the Lotus itself, that I said * Small is the , 
A'hasa within it’; all that I meant was that the Lotus 
being small, the internal organ ini keeping with it is 
limited by the A'hasa of the f Lotus; and just as in pure 
water and in a clean mirror there is a clear reflection, 
so in the pure internal organ of the Yogi, who has his 
senses drawn within himself, is found Brahma % 
the pure reflection and essence of the light of Intelli- 
gence ; such was the meaning* of the assertion that 
small is the A'ltasa within it’, which distinctly referred 
to the limitations of the internal organ. In itself, the 
A'kdsa within the heart is as large as the ordinary elemen- 
tal A'hasa; and it is within this heart — A'Msa — that there 
lies that which has to be sought after and understood* 
But even then what is really meant is not the exact 
equality of size ; but we have such a statement simply 
because thereis no instance that could precisely exem- 
plify Brahman. ‘ But why should not Brahman be taken 
to be equal to A'hasa ? ’ Simply because we have such 
Srutis as — ‘whereby are covered the A'hasa, Heaven and 
Earth,’ ‘ from this Self was produced A'hasa,- ‘ within 
tins undecaying one* 0 Qwrgi] lies the and ; ^ 
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forth. And further within this Brcihmic A'kasa, as 
endowed with the limitations of Buddhi , are contained 
both Heaven and Earth • as has been declared before* 
that like the * spokes iti the axle * &c. &c: ; similarly 
both fire, and air &c ; whatever else there is in this 
world as belonging to the Self of the embodied one, a$ 
•also whatever does not exist as s,o belonging,— all that 
has been destroyed and all that has yet to come is here 
spoken of as f is not' which does not signify absolute 
nonexistence ; because an absolute non-entity can never 
be contained in the A'h&sa of the heart. 
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And if they should say : ‘ If everything is contained 
in that city of Brahman, all beings and all desires, — 
then when old age overtakes it or when it decays, what 
is; left of it’? . (4)* 

Com . — The Teacher having said this, the students 
might urge the following : If everything — all beings 
and all desites — were contained in this city of Brahmcm- 
ii&, within the A'kdsa inside the city &c, &c. ‘But 
how could the students speak of the desires , when the 
Teacher had made no mention of these ? 5 That does 
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not -affect -the ' case ; the Teacher has already spoken 
of ^whatever is his and whatever is not ’ ; and this includes 
the ‘ Desires 9 ; ahd again th6 word - ‘ everything * 
includes Desires a& well. When this Body — called 
the ‘ city of Brahman'— is overtaken by old age, marked 
by the falling off of hair and teeth, or when it decays, 
being torn to pieces by the stroke of some weapon 
what else is left of it ? Like the milk, curd and butter, 
contained in the jar, on the destruction of the jar (the 
jar being destroyed, the milk in it is destroyed, thence the- 
curd contained in the milk is destroyed and thence 
finally the butter contained in the curd is destroyed),. 
— in the present case too, on the Body being destroyed,, 
the destruction of everything else follows, one after the 
other. Such being the case,, after destruction what 
else, — apart from the above-described — is left out. 
That is to say, nothing is left. 
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He should reply ‘By the old age of : this, That 
doesnot age j by the death of this, That is not kiilech 
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That is the true Brahman-City ; in This are “all desires 
•contained. This is the Self, free from evil, free from 
old age, free from death, free from sorrow, without 
hunger and thirst, with true wishes and true determina- 
tions. Just as here, the subjects follow as they are 
ordered, and 'depend upon that country, and that piece 
of land, which they may desire/ (5). 

Com . — Being thus questioned, by his students, the 
Teacher should say this, removing the aforesaid mis-*: 
/taken notion from their minds. How ? By the old* 
•age of this Body, the Brahman , named the ‘Inner ASk&sae- 
— in which latter, all things are * contained, — ‘ does 
not age/ — i.e., does not change, like the physical body. 
Nor by the death of this body — by means of weapons-^ 
is That* killed, just like the ordinary A'hasa ; the 
Brahmic A'kasa being even subtler than the ordinary 
A'kasa, and being beyond sound, beyond touch, and 
not affected by the discrepancies of the sense-organs, 
Ac. Though this is the occasion for explaining why 
It is not affected by the discrepancies of the sense- 
organs Ac*, yet this explanation is not taken up 
here ; since the thread of the principal argument would 
be broken ; this explanation would be taken up in all 
its bearings, in connection with the story of Ind/ra and 
Virochana. his is the true Brahman-city — i.ei, Brahman 
Itself considered as a city. The Body is Brahman h 
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city ', since it specifies, the Brahman ; and as such it is only 
false; as declared by the Sruti'i‘B.11 modification is 
mere name, based on words'. The assertion made above 
— that Brahman is found in the Body, which is the very 
top of Its illusory modifications, and hence the Body is 
Brahman-city - — was from the stand-point of the world ; 
the true Brahman-city being Brahman Itself, which is 
capable of all usage. Hence, in this Brahman-city, 
marked by the lotus, all desires— that yon seek 
after — are contained in Itself. Therefore try and 
act np to the means of attaining That, renoun- 
cing all hankering after external objects of sense. 
‘This is the Self ’ — the real Self of yon all; and 
listen to its definition : It is ‘ free from evil’ — i.e., 
from which all evil, in the shape of virtue and vice,, 
has been removed — 4 free from old age,’ and ‘ free from 
death* — as has been said before : ‘By the death of this,. 
That is not killed/ ‘Then why should the same fact be- 
repeated over again ?’ The repetition is for the purpose- 
of removing the doubt that That may be related, in some- 
other manner, with old age and death, even though It te 
not connected with these, as they pertain to the physi- 
cal body. ‘Free from sorrow Waorrow being the pain 
of mind, caused by separation from desired objects. 

* Without hunger and thirst '—free from allMesire for food 
&nd drink, ‘.The mention of freedom from evil implies 
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the absence of all the rest, from old age down to sorrow, 
these being the direct effects of the former ; because 
all these proceed from Virtue and Vice. Or conversely, 
the negation of the effects, old age &c., would imply 
the negation of the cause, Virtue and Vice, because in 
the absence of any effects, these would be as good as 
non-entities ; hence the separate mention of the nega- 
tion of both is useless.’ True it is so ; but just as real 
Bliss is something different from the bliss caused by 
virtue &c., as found in the Lord, — as declared by the 
Sruii * Brahman is consciousness, Bliss ’ ; so also it 
may be thought that the pain caused by old age &c.,. 
may be only natural, as apart frouTthe old age, &c., 
as brought about by Vice ; hence, with a view to set 
aside these doubts, it is only proper to deny old age 
&c., apart from Virtue and Vice. The mention of 
‘old age’ &c., is meant to include all kinds of pain. 
The forms, of pain, attendant upon Sin, being innu- 
merable, and any individual denial of these, being 
impossible, it is only proper to mention ‘ freedom 
from evil’ f with a view to the denial of all kinds of pain. 

4 With true wishes’— i.e., one whose, desires are always 
successful ; the desires of worldly people are false; while 
those, of the Lord are contrary to this. Similarly, the' 
determinations, proceeding from true desires, are also 
true ; and one whose determinations are true is That. 



MO THE CHHA^NDOGrYA UPANISHAD. 

The wishes and determinations of the Lord proceed 
from the limitations of pure Skitva , — just like the epithet 
‘Variegated cow ’ (as applied to the owner)—, and they do 
not proceed from Himself ^because the Sruti has declar- 
ed, ‘not this, not that’. It is the Seif as described above, 
that is to be learnt, from Teachers and from Scriptures, by 
means of a desire to cognise the Self, by such people 
as desire the kingdom of heaven, ‘If this were not 
known, what would be the harm ?’ Listen to what 
there is, as explained by an example: just as, in this world 
‘the Subjects follow’ — act according to — orders ; i.e ., as 
the subject accepts another person to be the master, fol- 
lows whatever the commands of this master are ; and 
as they depend upon whatever country and whatever 
piece of land, they desire, in accordance with their 
own intellects ; — such is the instance showing the 
harm in the experience of the results of one’s virtuous' 
deeds being dependent upon another person. 
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And just as, in this world, the world, obtained by 
means of actions, perishes, so also does perish the next 
world acquired by virtuous deeds. Those who depart 
from here, without knowing the Selj and the true 
-desires, become dependent in all the worlds. While 
those who depart from here, after having understood the 
Self. and the true desires, become independent in all 
the worlds. ,(6). 

Com . — There is another instance to show the perish- 
able character of the aforesaid, * Just as &c ’ : Just as in 
this world, in the case of the aforesaid subjects obedient 
to their, master’s orders, — the world obtained by means 
of such acts as attending upon the master and so forth? 
depending upon another’s will for the fruition of its 
results perishes. The fact pointed to, by the above two 
examples, is now laid down : so does perish the next 
world, obtained by means of such meritorious deeds as 
the performance of the Agnihotra % and the like, 
•and depending for the fruition of its results, upon 
something else. It is next pointed out the persons whom 
these harms affect : In this world, if those capable 
persons who are entitled to Knowledge and Action, — 
without having understood the Self, as taught by the 
Teacher, (i.e., without having realised It in their pwn 
cognitions) — depart from this body ; and if they depart 
from this body without having understood the true 
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desires aforesaid, as proceeding from the true will, and 
residing in the Self;— then for these people there is no- 
independence in all the worlds ; just as for the subjects 
living in obedience to the king’s commands. While- 
those others, who, in this world, understand the Self as- 
taught by the Teacher, and have realised It. in their 
own cognitions, and then depart from this body, also 
after having understood the aforesaid true desires, for 
such people, there is independence in all the worlds 
just like the autocratic Emperor of the world. 

- — -o — — 

Thus ends the First Khanda of Adhywya VIII. 


ADHYA'YA VIII. 

KHANDA II. 
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If he be desirous of the world of the Fathers, by his 
mere will, his fathers come to him ; and having obtained 
the world of the Fathers, he feels happy and great. (1)^ 
Com . — It is now explained, how one becomes indepen- 
dent in all the worlds : one who has realised the afore- 
said Self in the heart, being fully equipped with such 
means as the life of a religious student, &c., and know- 
ing fully the true desires as pertaining to the Self , — 
if such a one, after the falling off of the body, be- 
desirous of the world of the Fathers , — * Fathers * are the 
progenitors ; and these are called ‘worlds/ since they 
bring about pleasant experiences for the person — i.e 
one who desires connection with the Fathers, — by his 
mere will, his Fathers come and connect themselves* 
with him; because he is of pure nature, and as such, 
hhs his will infallible, like that of the Lord. ; and having 
obtained the world of the Fathers — i.e., being endowed? 
witb the pleasant experiences afforded bythera—he- 
becomes great, or prosperous— , I.e., he feels his owm 
greatness. 
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4ft JTRx#F^rcr sq£qftqrcq qm *pt- 
%hrt |q TfCnm 11 \ 11 

m qft w% gsRsn^iw vm: *r- 

5T%ST% qq ¥fr^?r%?r 4q# q^ || \ || 

m *ift ^trqjqqqt qqfa rqqrr: q- 

5f%s^r qq w^^ftw q^t 11 8 ll 

3T«r qft qq% ^RSqftqrcq *PUTq: 

^gfrfgp^ fa ^M^q q^qq || «i |) 

«m qft wnsqsNwnft qqfq fas?qftqRq 
sgffaatfft rpfasqsrfa eq^r q^rqq n $ h 

^ qqqqrqqrqrqqqi' qqfq *Nv5qiqqrcqRiqr^ *rq- 
f%gq*qqrqqrqqf%q qqqr qgfaq u ^ u 

8Tq qft q)qqrfcq#J^rqr qqft tfq^qftsrrcq after- W* 
qrrec^ qqf%gq?qq *ftqqrftq^r%q q$tfq^ n ^ u 

*w qft ^rtrqfqqqr qqft *hR*qftqr?q i%q : 
fa #£r%q #T# q^q^ || ^ || 
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And if he be desirous of the world of the Mothers, — 
by his mere will, his Mothers come to him ; and having 
obtained the world of the Mothers, he feels happy and 
great. (2). 

And if he be desirous of the world of the Brothers, 
— by his mere will, the Brothers come to him ; and hav- 
ing obtained the world of the Brothers, he feels happy 
and great. (3). 

And if he be desirous of the world of the Sisters, — 
by his mere/will, the Sisters come to him ; and having 
obtained the world of the Sisters, he feels happy and 
great. (4). 

And if he be desirous of the world of Friends, — by 
his mere will, the Friends come to him ; and having 
obtained the world of the Friends, he feels happy and 

great. (5). 

And if he be desirous of the worlds of Scents and 
Garlands, — by his mere will, Scents and Garlands come 
to him ; and having obtained the world of Scents and 
Garlands, he feels happy and great. (6) ^ 

And if he be desirous of the world of Food and 
Brink, — by his mere will, Food and Brink come to him ; 
and having obtained the world of Food and Brink, he 
feels happy and great. (7). 

And if he be desirous of the world of Songs and Music 
— by his mere will, Songs and Music come to him ; and 
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baying obtained the world of Songs and Music, he feels 
happy and great. (8). 

And if he be desirous of the world of Women, by his 
mere will, Women come to him ; and having obtained 
the world of Women, he feels happy and great, (9). 

Oow^The next a$ before. ^Mothers 1 — the past 
fomafo progenitors, the agents of pleasant experiences ; 
for such is the implication of the word ; inasmuch as 
the pure-natured yogi can never desire any relations 
'with, such Mothers as were the agents of painful ex- 
periences— such fire, as the mothers that may have given 
him birth as a pig. 

4 qwmmm wcr 4 r #sw feqr- 

11 \ o \\ 

Whatever country he is attached to, and whatever 
he desires, — by his mere will, all this comes to him . 
and having obtained this, he feels happy and great. (10) # 

Com. — To whatever place he is attached, — and what- 
ever besides those enumerated, he desires, — by his 
.mere will, do all desirable , places and things come to 
him ; and thereby having none of his wishes unfulfilled 
and having obtained all that he desires, he feels happy , 
and great, — as explained above, ' ; „ 

o 

Thus ends the Second Khanda of Adhydya VIII; : 


O' 


ADHYA'YA VIII. 

KHANDA III. 

— o — 

^ ^ ^Tcqi: ^THT ^cTW- 

Wrf^R 3r % $fcr ?r afaf IIUI 

These are the true desires, with a covering of un- 
truth ; though these are true, they have a covering of 
untruth. For, whoever, departs from here, him 
•one cannot see him agian in this world- (1). 

Com.-r- With a view to encourage the disciple to- 
wards acting up to the means of contemplating on the 
Self, the Sruti says, with compassion : It is really a great 
trouble that the true desires though lying within one’s 
•own Self, and being easily attainable, should be covered 
with untruth. Though they lie in one’s own self, yet 
they have a covering of untruth, — i.e ., a longing for 
►external objects of sense, such as the woman, food, 
drink and, the like, and the independence of conduct 
based on this longing, all of which is called an ‘ un- 
truth ’ because it is brought about by false knowledge ; 
and due to this is the non-attainment of the true 
desires; and hence, it acts as if it were theij* ' covering.* 
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It is explained how the non-attainment of these is duo 
to the covering of untruth : Because whoever of one’s 
relations — a son, brother or friend — departs from this 
world, even though this son, brother or friend conti- 
nues to exist in the A'Mscc, yet he does not get him 
back, even if he long to see him. 

cRsT *Tc^r fr^rr: 

msfa shKr^t fct- 

NO * ' 

ft nc^r: n ^ n 

Those of his relatives, who are living and who are 
dead, and whatever else there is which, though desir- 
ing, one does not obtain, — all this one finds, when he 
goes there. There are all those tn\§ desires, covered 
by untruth. And just as people who do not know the 
place walk over the ground, and do not know the golden 
treasure that is hidden under-ground, -^*8 o do all these 
creatures, though daily going into this world of Brah- 
man, find it not, — being carried away by untruth. (2). 

Oom. — Of the knowing one, those, son &c, that are 
living, and those that are dead, and whatever else, 
food, clothing, &c, that he desires, bub dqee not obtain^ 
— all these he gets when he goes to the Brahman in 
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tke A y Msd;of\ Hie ; heart* > , -Because: Jfc j jiftjiut ; this; heart 
tdtfmsay that? exist all the true .desires, thfrngb covered 
fey uutrnthL .But bow -can this Be ? Just .asv those 
.peoplfe, that do pot. know by the help.- of the science of 
treasures, where the golden treasure is hidden — do not 
difebover-. -the ^treasure bidden under the ground, even 
though, they, walk over the places in the* same manner, 
all * these/;. creatures, steeped in Ignorance* though 
daily^ duri'Ug'deep sleeps going over.the Brahmcm-world 
in diW )A x lmsa oof the heart,, do hot obtain it — i.e.’do 
not know; that A I have reached the Brahman-world — ? ? 
being as/ they are, carried astray by . the aforesaid 
Ignorance of His own forrm&e. Hence, it is indeed very 
painful -to find that one does not find the Brahnan , 
thmigh it resides in his own heart. 

. ”“S «rr ^ sfc %?r < wt- 

\i\ \\ 

* This Self is in the heart. The etymological expla^ 
nation is this : because It is m the hewi (Bridie ayam ) , 
therefore is it called the Heart (Hridayam)* One who 
knows this daily ‘goes to the world of Heaven* (3). 

> " Com . — The word 4 vai ’ points to the Self devoid 
6f evil, the object of the present discourse. This Self 
in the Lotus of the Heart is called by the name of 
‘A'kam* And the etymology of the word ‘ Hridaya 

19 
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is this, and none other. Because the Self resides in the 
heart , therefore it is called the 1 Heart'; that is to say 
even from the etymology of tire word 4 Hridaya* 
it follows that, the Se]f resides in ‘One’s Heart. 

One who knows that the Self is in the heart, daily 
goes to the world of heaven — i.e., the Brahman in the 
Heart. 4 But even one who does not know this does 
get at the Brahman in the, Heart, during deep sleep ; 
as it has been declared that during deep sleep one is 
endowed with Pure Being/ Yes, it is so ; still , there is 
a difference. Just as all living creatures-^-knowing or j 

ignorant — are real Brahman , yet it is the knowing one, % 

alone, who is cognisant of the fact 4 that thou art, ’ 
and so knows himself to be Pure Being, becomes Pure 
Being itself ; thus, in the same manner, though both ] 

the Knowing and the Ignorant reach Pure Being during * 

deep sleep, yet it is one who knows this that is said to fi 

reach the world of.Heaven; because even when the body j 

falls off, the result of knowledge is sure to follow. : 

Such is the difference between the cases of the Knowing 
and the Ignorant. During deep sleep the Knowing 
one being united with his own Self of Pure Being, 
becomes happy ; that is, renounces evil due. to, the 
connection of the senses with their objects, during the 
states of waking and of dream. 
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; %r #t ^q^faRsqqq <^r ^1% trqrc^cmwt- 
tis^f^r ?rcq ? qr qq*q qfmr qra q?unrq 11 a U 

:.*-Now this serene and happy being, after having risen 
from this body, and having got at the highest light, 
reaches his own true form 5 that is the Self ; thus said, 
lie.* This is the Immortal and the Feai'less, this is 
Brahman; and the name of this Brahman is the 4 True * 
( Sixty a ). K (4)v 

Oom .— Though the phrase * serene and happy ’ refers 
equally to all Jiving creatures, yet, from the sentence 
4 one who knows this reaches the world of heaven* 
it follows that it is the knowing one that forms 
the object of discourse here; and hence it is this 
that is to be taken as referred to by the phrase 
‘ serene and happy being/ 1 Such a one after having 
given up this body, and rising above it,-~f.<?., renounce 
ing all notion of Self with regard to the body T 
and not that he rises from the body, as one does from 
a seat ; since it is distinctly defined 4 in his own true 
form’; and one’s true nature is not accessible from else- 
where, after having gone away from the body; for 
even if some such were to be reached, it would not be 
one’s 4 true form \ Having got at the highest light of 
the Supreme Self — i.e., having got at peace within the 
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Self* -fetches his, own true form, of the Self; prior to- 
torch reaching-of the true form, being led byTgnorance 
to think the body to be his high form ; and it is witli 
reference *to this mistake it is said ' his own true* 
form’ ; since unembodiedness is the form .of the Self,, 
which is got at, as the highest light .by the * serene- 
and. happy being ; this is the Self. ' Thus he said’ — -i.e. r 
one who is deputed to, instruct his pupils, ’should say 
this* And further, this is the ‘immortal*— undecaying — 
the Highest — also called the ‘ fearless', because the 
Highest one having no second, has no second; hence 
this is Brahman. And of this Brahman , the name is the 
‘ True 5 — ' 8atya, 9 as it has already been described 
that 'That is the true, the Self.’ But why is this- 
name of Brahman given ? For the purpose of eulogising 
the injunction of Its meditation. 

Alfa 5 ®fT sft'Wrf&T 
W qf% cRiMHq ^ Mq q-3RT q^TP? q^fa <T- 

|| <\ n 

These are the three letters — 8ci } ii and yam . The 
8a is the immortal, ti is the mortal, and by the yam one 
binds both. Because by it one binds both, therefore it 
is yam. One who knows this daily goes to heaven. (5). 
Com . — Those are the three letters making up the 
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name of Brahman — Sa, ta and yam, the i and i (in ti 
-and sat ) being added only for the sake of pronuncia- 
tion; the signification being accomplished by the short 
letters themselves. Of these, the letter Sa signifies the 
Immortal, true Brahman ; hence it is the Immortal tiat 
is spoken of as ‘ Sa ’ ; the letter ‘ ti ’ — L e,, * ta 9 — 
signifies the mortal — and by the ‘ yam \ one binds 
both the immortal and the mortal, as denoted by 
the former two letters ; — ‘ Binds 1 means controls, sub-* 
jugates, by the Self. Because by this one binds 
both, therefore it is ‘yam ’ ; since it is both these, as 
•duly controlled, that are signified by 6 yam J Even tho 
very letters constituting the name of Brahman, have the 
great fortune of being endowed with the qualities of 
Immortality &c., — how much more then, of one who 
bears that name; thus is Brahman eulogised, as the 
•object of meditation, by the etymological explanation 
of the name. — ‘ One who knows this — ’ Brahman as 
bearing the name ‘ True’— ‘ goes to heaven, evety* day* 
— as explained above; 

o 

■ Thus ends the Third Kharvda of Adhyai/a VIII, 


•o 
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KHANDA IV. : 

' 1 • ' ' ' -o- ' • ' 1 -' n 

./* 5 • •• , • ; ^ ^ vi'i 

aw q 3rnnr;5T 

wr jt sro * * p*r * 

qFiRrs^r jw^Nk'H \ I) 

, This ’Self i. is the bund, the embankment, for the 
nonrdestruction of these worlds* .. This bank is nofc 
reached by . Pay and Night, nor by old age, death or 
sorrow, nor by good and evil deeds ; all evils turn away 
from it. For, this world of Brahman is free from all 
evil. (!)._ 

Cam This SdJ&c.,, of the serene and happy, being 
described above, it is meant to describe the form and 
qualities, thereby eulogising it, for the purpose , of 
.connecting it with the means. of accomplishing Brahmin 
glory. This Self, described above, is ‘ the bund* the 
embankment/ — as, it is by this that all this world ris 
kept within proper limits, in keeping with the Creators 
by means of certain restrictions with regard to %e 
actions, means and consequences as pertaining to the- 
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different castes and conditions of men. If the uni- 
verse were hot kept within limits by the Lord, 
it would be destroyed; hence It is the ‘bund, the 
embankment’, — for the non-disruption, non-destruction, 
of these worlds, the substrata of the Agent, Actions 
and Results. What are the properties of this ‘ bund”? 
Even Day and Night, which limit all that is born, do not 
pass over this bund; that is to say,allother wordly things 
are limited by Time, in the shape of Day; and Night,; 
but this bund is not limited by Time; because ‘it is 
down below that the year rolls round in days’, as 
declared in another Sruti . For the same re&sdn, it is 
not reached by old age, nor by Death or sorrow, good 
deeds or evil. ‘ Tamti \ signifies reaching , and not 
crossing ; because the Self is the cause ; and the- cause 
can never be crossed by the 1 effect; Day and Nigh^. 
are all eflects of Pure Being. One thing is crossed 
or got at, by something other than itself; it can 
never cross itself ; 5 the cla} T is neither reached nor 
Crossed by the jar. Though even before all evil has 
been denied with regard to the -Self in the passage 
‘This is the Self, free from evil &c.’, yet, in the present 
distance also, a particular phase of it, the accessibility- 
by evil, is what is denied ; and the absence of old age 
spoken of is U\ its general phase. • Daj^ and Night have 
been mentioned ; all else that is not mentioned, and all 
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evils, turn away from this Self, without Teaching It at 
alL Because "this; world pf Brahman is said to be free 
ftl^pi/eyiU ’ ./ ■ ;; 

r ^T5T cftcfef: SFSR^ mT% ^ 

•: .■ ■ ■ ' if 3 ■ 

ft# WTqarft snigwfr rfr- 

^stq^q#qn%R^?m iftq sranftq?; iftil 

. •, - ' ■■■ • • ■ ' : •• • ' 

* ^lihafefpre having reached this bund, One Who is;,blind 

ceases to; -be blind; he who is liurt ceases .to be hurt/ 
he who i s, ‘.afflicted ceases to- be afflicted. Therefore 
when this, f bund has been crossed even the Nigb£ 
becorues Daj T for this, world of firahmani& lig.hted.once 
fW: all. j 1 ■ b’ -V- ,‘ivn «h(2.> 

>Ml0om . — Inasmuch as blindness &o.,‘ brought .'about by, 
evil, would belong to one who has a body,«ahd never to 
the unbodied one, — having reached this bund, the 
bodiedone who is blind ceases to be blind ; siniilarly-, 
the bodied one who is hurt ceases to be .hurt, when freed 
^rom the body ; in the same manner, one who is. afflicted 
by the pains of disease &c., oeases to be afflicted. • And’ 
further/ because there are .no Bays and Nights on this 
bund, therefore when the;. bup d 1 is reach ed -evert the darik;' 
Night becomes Day*^tKat is*. to* say, for thW knowing 
one, .everything reverts . to the form of the'f frfri'e Being,: 
which consists of the pure light of consciousness* an d- 



with ski sankara’s commentary. 


297 


as such, resembles the Day. Because this world of 
Brahman is ‘ lighted once for all’ — ever permanently 
lighted by its own nature. 

^wr=errcr w% \\ \ \\ 

• Tho.se 'who reach this world of Brahman by con- 

tinence, — to them belongs this world of Brahman for 
there is independence in all the worlds. (3). 

Com.— Such being the case,- those who, by means of 

* continence ’ — i. 0 ., by renouncing all desire for women 
^reach this world of Brahman, in accordance with the 
instructions of the Teachers of Scriptures, realise it 
ihfheir consciousness — ,to such people, as are equipped 
with continence, and have ^ knowledge of Brahman * 
this world of Brahman belongs; and to no ~ others 
-who have a longing for women, even if they know 
Brahwxvn* Bor these people, there is independence in 
all the .worlds. Therefore continence is the supreme 
means,: fob ithe knowers of Brahman . , 

- ■ . •! of . \ o-t — — 

, Thus ends: the Fourth Khanda of Adhyaya, Vllfrx. 

; .It 0- 



ADHYA'YA VIII. 

KHAN DA V. 

am assist ^r irmr 

qf^faqr^r. cT?$f^! m- 

fTSScUCTR^^^ II t il. 

Now that which they call ‘ yajna^ (sacrifice) is only 
continence ; as it is only by means of continence that the 
knower reaches That. And that which they call * Ishta, 
is only continence ; because it is by continence that 
having worshipped, one reaches the Self. (1)* 

Com . — The Self that has' been eulogised as being 
the bund &c : — in, order* to reach that* the Text 
lays down Continence, .as another, means for the 
accomplishment of knowledge. And the Text etilo^ 
gises it as being the ‘sacrifice &c J with a view 
to declare the propriety of taking to it. NqW~ 
that Which' people call ‘ yajna — i.e., .’the particular 
means for the accomplishment of the supreme 

end of man, which is called * Yajna\ sacrifice, by 
the learned, — that only is continence. Inasmuch 
as the result obtained by means of sacrifices is also* 
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obtained by means of continence, continence should 
be understood as being the same as Sacrifice, It is now 
explained how continence is sacrifice. Because, it is by 
continence that one who knows reaches that world of 
Brahman , — which is also the result following indirectly 
from the sacrifice ; therefore the sacrifice is continence. 
Sacrifice (ya/jna) is continence (Bra hm acharya) , also 
because of the letter : jna* occurring in 6 jnata ’ and 
janyct . That which people call * Ishta 9 is also con- 
tinence. How ? Because it is by means of continence, 
that, one having worshipped the Lord, — or having 
wished for the Self — reaches the Self. And because 
of this wish, the * Ishtct 5 is also continence. 

f^TSST ^Hfqcqpq# cTI^^- 

qgw IR II 

■ What people - call ‘ Safrdycma'* that is continence > 
because, it is by means of continence that one obtains 
the safety of his Self from the Sett. What people call 
‘ mauna * . is really continence; because it is by 
means of Continence that, having found the Self, one 
meditates, (2). 

Com.-—-* What people call &c.’,— because by means 
of continence one obtains the safety of his Self from the 
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Supreme Self. Therefore the word ‘ Satrayana ? is conti- 
nence. * What people call manna is continence’- — because 
it is only when equipped with continence that one tnows 
the Self, with the help of the Scripture and the Teacher 
and then meditates upon it. Therefore the word, * mauna ? 
also is continence. , 


<HRirr ?r 

^ i srfF?r% 


^ II 

What people call ‘ Andsalcdyana ’ is indeed contin- 
ence’. For, that Self does not perish, which one finds 
By means of continence. And what people 'call 
1 Aranydyana 5 is onlj r continence for, Ara and Nya are 
the two oceans in the world of BraJiman in the region of 
Heaven, which is the third from this ; and there isthe 
Airam madiya lake and the Asvattha tree . named 
4 Somamcmut 5 and there is ; also the Aparajita city of 
Brahman , as also the golden hall built by the Lord/ ($): 
Com. — What is called, 1 Andsalfdyana 1 is only. con- 
tinence. The Self that one finds by means of continence— 
i. e. } the Self of one who is equipped with continence — 
never perishes ; therefore the r Andsdliidyana is continence 
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What? people call 4 Aranyayana ’ is only continence.* 
Because, one who is endowed with continence proceeds 
tothe world of Brahman , where there ara. the two 
oceans Ara and Nya, therefore continence is 4 Aranyd- 
yanci - — Just as it is yajnci ,' because of the similarity of 
sound in 4 yajna ? and * jndta 9 ; and it is Ishta , because 
of desiring ; it is Satrdyana, because of saving from the 
sat i it is Mauna , because of meditation ; and it is Anas - 
hay ana, because of non-decay ; in the same manner 
because of proceeding to Ara and Nya it is Aranyayana \ 
Thus then continence, being eulogised as bringing 
about ‘the highest ends of man, is the supreme 
cause ,; ‘6f Knowledge, and as such it ought to be 
carefully kept by the knower of Brahman . There, 
in the world of Brahman , there are two oceans — : 
or ocean-like lakes, — known as 4 Ara 9 and 4 Nya * 
in heaven, which is the third region from this, 
this Earth and the Sky being the first and second. 
There is also the lake Airam madiya 9 , — 4 air a ’ is gruel , 
4 ira 9 being grain and that which is full of this gruel, and 
serves to intoxicate or exhilarate those that partake of it 
is called the 4 Airam madiya V There too, is the A swat- 
tha tree, by name 4 Somasavana 9 — that which showers 
down Soma or Nectar. In that same world of Brahman 
is the city of Brahman, Hircmyagarbha , the Apcvt'&jita ’ — 
which is wot won bjrany one besides those that are 
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Equipped with continence as also the golden hall parjtiif 
eularty built fey the Lord , Brahman* ■< ; v ^ 



^frr u s it 

"f . . Those Who find tke; two oceans, Am and Nya, in the , 
world, pf Brahman, by means of , continence,-- to them 
belongs the world oi Brahman) for them* there is in- 
dependence, in all the worlds, / . (4). 

Com . — Those who find the two .oceans, named ‘Ana 
and ,Nyit* in the world of Brahman, by means of confck 
nence, — to them belongs the ahove-^described world of, 
Brahman . And for these Knowers of Brahman , who are 
equipped with continence,, there is independence in all 
the worlds ; and never for those who are devoid of 
continence, and have thier hearts attached to external 
objects. 14 As some big person is eulogised as f thou art 
Indra , Yama, Vanina , &c* • such eulogy by means of 
the words 4 IshtcV is not possible merely for abstinence 
from such objects of sense, as the woman and the like 
what is the fact is thefcKnowledge being the direct means 
to Liberation y it;k.this that is eulogised,” Such is the; 
view ofUome people. But this is not true ; because, ,na. 
Knowledge of the Self is possible for those who have their 
minds taken up by longings for the external objects, like 
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the woman &c., because of hundreds of such $rw/£and 
Smriii passages, as ‘ The Self-born one threw out 
the outer A'kasas, hence one sees only outside, and not 
the inner Self.’ It is absolutely necessary to accom- 
]pjH$h the cessation of all longing for the woman and 
other objects of sense,, which aids the accomplishment 
of Knowledge ; and hence, it is only proper that such 
cessation should be eulogised. 4 Since continence has 
been eulogised as the sacrifice &c., therefore it follows 
that the sacrifice &c., are the means for the accomplish- 
ment of the ends of man.’ True; such a conclusion 
does follow ; but continence has been eulogised here 
as the sacrifice not with a view to the fact of the sacri- 
fice, &c., leading to the world of Bmhnum, but simply 
with a view to the well-known fact of these 
being the means for the fulfilment of certain ends of 
man ; just as the king is eulogised as Indr a, which 
does not mean that the action of the king is the same, 
and happens in the same place, as those of Indra. 
* These oceans of the World of Brahman, and the 
experiences of the Father, &c.. as brought about by 
mere will, &c., — are these of the Earth and Water, as 
found here ? are the oceans, tree, city and golden Hall 
like those of the earth ? Or, are these only ideal ? If 
these were of the Earth and Water, being gross in 
fora), then they could not be contained within the 
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Ji-kasaM f the heart ; and it would *con tr ad ict suclt stater 
tuentffin the Parana , as that, ‘iii the ‘world of- Bra hman> 
the body &c., are ■ only mental/ as - -also' the 1 $ruti&) 
x fteelrom? sprrow, free .froih cold &c^ &c.- If it fee* urged 
that if these were taken as dnly mental, thetl )fchat 
ftrd&ld go against such Puranic statements .hs'-tHat 
f '©beans, Rivers, .Lakes, Tanks, Wells-, Sacrificesy - tlie 
Vedas; the Man tra &c,, all these ‘take- form/ and 
approach BH'lvrmm ;■*-*( we reply) there is no such con- 
tradiotion ; if these really took their kndwri . materiel 
forms ^ they could not- possibly go there ; > therefore, it 
must be assumed that the ocean &c., proceeding to the 
world of ! Brahman , have some shape, other than - the 
well-known- material forms. And -when the necessity: 1 ©! 
assumption is equal, itis much better to assume that the 
forms of the man, woman &c.,-are men tab on es,beeauke 
all the relations mentioned above are possibielOnly with 
regard to- the mental body. For in dreams too, it is 
only the mental : images of men, women &c. y :thab 
Seen;* 14 But these would be false; andithemthese would 
fee a contradiction of -BrnhSmtis, as-' ‘ these -are tl^O 
true desires -&o.” Not so ; becaus&of the possibility 
tho trufh - of - the mental- idea ; ) since it is ^onfe: 
the .mental images Of men, women &c., that ale 
seen in a dream. * But the’ scenes of a dream are only 
the residues of the tendencies left' fey the Waking' state ; 
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and there are not real images of men and women, in 
the ^dreatn.’ Iii sayihg-tiiis, you -say. but little;- eyen 
the cognitions of the wajring state are only accomplish- 
ed .by means of merital impressions ; since all objects of 
the waking state are made up of the- Fire, Water and 
Food that are brought about by the thinking of Pure 
Being ; and it has already '-been declared . that 
worlds proceed from the Will, in the passage ‘The 
Heaven and Earth willed &c.’ ; and- in all the Srutis, of 
the Oounter-Self, the origin is in the Will, , as also -Its 
dissolution, and continuance — just like the -spokes in 
the axle. Therefore between the - external and mental 
objects, there is a mutual relation of cause- and efiect, 
like that of the seed and the sprout ; though, as a matter 
of fact, the external objects are mental, ands the mental 
objects are external ; yet no falsity ever attaches to 
them in the Self. 4 But objects perceived in the dream 
become false for the awakened man. lrue, it is so ; 
but the falsity is not by itself, but only in comparison 
with waking cognition ; and conversely too the waking 
cognition is false in comparison with dream-cogni- 
tion. As a matter of fact, all specific forms have 
their origin in mistaken cognitions—' all modifica- 
tion being a mere name based upon words, the 
only truth being the three colours.’ But these too 
are false only in their character of specific forms ; 

20 
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in their character of Pure Being, these too are true. 
Prior to the recognition of the True Self, eveiything 
is true by itself, — like things seen in dreams ; and 
thus there is no contradiction. Therefore the * Am\ 
* Nya? &c., of the world of Brahman , and also the de- 
sires with regard to. the Father Ac., proceeding from the 
Will, are all to be taken as only mental (ideal). Being 
free from all impurities attaching fo the experience of 
•external objects,, all these desires, proceeding from 
true Will, come to an end in absolute pleasure, and 
become true for the Lords (Gods). When there is 
recognition bf the true Self of Being, all these revert to 
the pristine form of the True Self, like the notions of 
snake &c., in the rope; and as such, in the character of 
the Self, they are all equally true. 

o 

Thus ends the Fifth Khanda of Adhyaya VIII. 


o ■ 
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Now the arteries that belong to the Heart consist of 
the brown substance, of the white, of the blue, of the 
yellow, and of thei'ed;. as is the sun brown, white, 
blue, yellow and red. . (1). 

Com . — One who, equipped with continence and free 
from al] unreal longing for. external objects, meditates 
on the Brahman in the Lotus of the Heart, as described 
above, — for him there is a going upwards by the 
artery in the head, with a view to explain which, 
the present f Artery-Section 5 is now begun. Those 
arteries, to be hereafter explained, that belong to 
the Heart, in the form of a Lotus, which is a place for 
the meditation of Brahman . — the arteries, which, pro- 
ceeding from the Heart, spread all over the bod} T , just 
like the rays which proceeding from the sun, are filled 
with the essence of a substance of brown colour, appear 
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to be themselves of a brown colour. In the same manner 
they are filled with substances, white, blue, yellow, and 
red. By the raj 7, of the sun, called 4 Bile’, wdiich is- 
manufactured in the body by a process of cooking, and 
by a little admixture of Phlegm the solar Kay called 
* Bile’ becomes brown ; the same becomes blue, through 
an excess of Wind, white through an excess of 
Phlegm, yellow when the quantity of Phlegm is equals 
red when there is an excess of blood. Or an explanation 
of the different colours jnay be looked for.in works on 
medicine. But how do these colours come about? The 
Text explains that it is by contact with the Sun that 
the different colours of the solar rays, as encased with- 
in the arteries, are brought about. How? As this Sun 
is brown in colour, as also white, blue, yellow and red. 

tmi Hfiqq STTcTcT 3M JIM RR Wit- 

31 MRRTR w 3M R'R’RRJ- 

dT MR Risfa *JcfT JRR- 

tsgfclRTfcct || H II 

Just as a long road goes to both villages, this as well 
as that, — so do the rays of the sun go to both worlds, 
this as well as the other. They proceed from the’sun, 
and enter into these arteries ; they proceed from those 
arteries, and enter into the sun. ( 9 \ 
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Com.— It is explained by means of an example, how 
the arteries become related with the body ; just as in 
the world, a long wide-spreading road goes to both 
villages, ‘ this 5 — the village near at hand — as well as 
* that ’ — the village at a distance. Just as this road 
enters into both villages, so do the rays of the sun 
enter into both worlds — c that,’ the solar orb, as well 
as 4 this,’ i.e., the man, — entering into both these ; just 
s the great road does. How does this come about ? 
They proceed from the solar orb, and enter into these 
arteries in the bod}? - , explained above as being brown 
Ac. ; and again they proceed from these arteries in a 
series and enter into the sun. The word * Rasmi ’ (Ray) 
is Masculine and Feminine ; hence the}?* are mentioned 
as * they 5 (‘ te ’), though at first mentioned as Feminine 
(• Sriptah ’). 

rfrr^TcT: srcrcrsr: jt f^rRisircr 
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, And when a man is sound asleep, at perfect rest, so 
that he knows no dreams, then he has entered in£o 
' these arteries. Him no evil touches; for, he is endowed 
with light. (3). 

Com. — Such being the case, at a time when the 
jiva is asleep ; sleep being of two kinds, the epithet 
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'Rewind * is added; which signifies that he li£s, the 
functioning of all hisorgans having ceased ; and thence' 
from the absence of the impurities due to Contact with 
the external objects, he is t at perfect rest 1 ; and hence,/ 
does not know any dreams — ie has no dream-cognition 
of external objects. At the time when he is so fast asleep,', 
he has entered into these arteries full of solar light’* 
that is to sa} T , has entered into the A'kasct of the heart,’ by 
way of these arteries. Because apart from reaching at 
Pure Being, there is no cessation of dream-cognition * 
therefore, from this fact it follows that the Locative in 
* JSadishu ’ is changed into the Instrumental. Him* as 
having reached Pure Being, no evil, in the shape of 
virtue and vice, touches ; because, at that time, the Self 
rests within its own nature. It is only one who is in 
contact with the body and the sense-organs, that is 
affected by pleasure and pain, brought about by evil > 
while no evil is ever able to touch him, who has reached 
Pure Being, and is resting within his own nature; 
because, such a person is not amenable" to evil ; as it is- 
one thing which is amenable to another; while there 
is no * another ’ for one who has reached Pure Being! 
The fall of the Self from its own nature constitutes it§ 
coming to the waking state, which consists ofy&n 
awakening of the seed of Ignorance, Desire an<3 
Action, with regard to external objects, brought ahdut 
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by its not being burnt by the fire of J3ra/man-knowledgc 
as we have explained in the 6th Adhyaya , which is. to 
he recalled here. When, he is sound asleep, he is filled 
through and through with the solar light, which ha&" 
entered into the arteries; hence, at that time, his organs* 
cease to fa notion by way of the eye &c., towards the 
enjoyment of external, objects. Therefore, on account 
of the cessation of his organs, he rests in his own 
Self, and sees no dreams, as described above. 

#^trrr ?trt wcr srnr- 

3TRT% nf STRTftr TO H *T- 
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And when he is weakened, then those sitting around 
him bslj : ‘ Do you knovv me ? Do you know me ? 5 As 
long as he has not departed from this body, he knows 
them. (4)- 

Com . — Such being the case, when a man is weaken- 

ed by illness or by old age — i.e when a certain person* 
De'tiadatta , is at the point of death — those relatives who 
surround him ask — 4 Do you know me, your son or yonr 
father -&c;, ’ And as long as the dying man has not 
departed from this body, he recognises his son &c. 

^rwicT m i trgj 
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.When he thus departs from this body,- then by these 
very rays, lie proceeds upwards ; or goes up meditating 
on/* Om\ And while his mind is failing, he goes 
to the sun; for, that is the door of the world; the 
knowing ones pass through, while the ignorant ones 
are shut out, . . < (5)^ 

Com , — When he thus — an adverb — departs from this 
world, then, by these very rays described above, he 
proceeds upwards — -just as the ignorant person does 
towards the worlds earned by his deeds. The knowing 
person, equipped with the aforesaid means, while medi- 
tating upon the Self by means of 4 Om \ goes up, as be- 
fore, — the knowing one going up, while the other goes 
downward. And the knowing person, when going to 
depart, while his mind is failing-i.e,, during the time that 
his mind would fall away — goes to the sun ; that is to 
say, he goes away quickly. Wherefore does he go to the 
sun ? Because that is the well-known door of the world, 
of Brahman — and it is by the door of the sun that the 
knowing one proceeds to the world of Brahman. Hence,, 
for the knowing one, there is a passing over, by this, 
door ; while for the ignorant ones there is a shutting 
oubfrom fehe door ofthe sun. That is to say, ignorant 
persons are shut up within the body by the solar light, 
and do not proceed upwards by the artery in the head ; 
because of the verse ‘ Vishvanariya &g,>&cS 
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Hence is this Verse : * There are a hundred and 
one- arteries of the heart ; one of them penetrates the 
head ; moving by way of that, one reaches the Im- 
mortal, the others sexwing for departing in various 
•directions.’ (6). 

Com .— To the same effect, there is a verse : 4 A hun- 
dred and one important arteries there are, in connection 
with the heait — the lump of flesh known as such ; 
these are the more important 1 of the arteries, whose 
number is endless. Of these, one enters the head ; and 
'by way of this, one proceeds upwards to Immortality ; 
the other arteries, spreading, upwaVds and on all sides, 
•serve for departing in various directions, — these 
leading to metempsychosis, and not to Immortality.’ 
Thd repetition is meant to point out the end of the 
section. v 

• o 

‘Thus ends the Sixth ‘ Khcvnda of Adhyaya ‘ VIII. 
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KHANDA VII. 
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4 The Self which is free from evil, un decaying,; 
undying, free £rom sorrow, free from hunger and with- 
out thirst, with true desires, true volition, — that is; 
what is to be sought after, which onp must wish to* 
understand; one who has sought after this Self, and 
understands It, obtains all worlds and all desires ’ ; — -so* 
said Prajdpati. . j • • • , n ^- 

Oom . — It has been declared above that ‘tin’s Serenelancfc 
Happy Being, having risen above this body, reaching the 
highest light, gets at its own true nature, — that is the 
Self; so said he ; this is the Immortal, the 'Fearless 
Brahman ; now, what is this Serene Being, and how is it 
to be comprehended,— the Serene Being that rising from 
this body gets at the highest light, and reaches its own 
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true nature? And of what sorb is the Self which He 
reaches as His own nature ? The Serene Being has otbcnr 
forms connected with the’ body — how does His awn true 
form come to be something different from these ? These- 
points have to be explained : hence, the following section 
is taken up. The introduction of the stoiy is meant 
to show the method in which the instruction of the- 
science is to be given, and also to eulogise the science - r 
just as with a view to praise the water, they say 
‘this water is drunk by the king.’ ‘The Self which 
is free from evil &c. <fcc.,’ — for the meditation whereof 
the Lotus of the Heart has been described, wherein 
are contained all true desires, covered by untruth, the 
meditation whereof is acompanied by continence as 
the chief means, and for a full comprehension of the 
result of whose meditation, the text lias described, the 
proceeding up, by way of the artery in the head, — this, 
is the Self that is to be sought after, to be known by 
the instructions of Teachers, and it is this which one 
ought to try to understand particularly well, — i.e. y this 
Should be fully realised in, and identified with one’s 
own consciousness. It is explained what follows from' 
this seeking and wishing to understand : He obtains 
all words and all desires, — one who seeks after the afore- 
said Self in the said manner, and realises it in his own 
consciousness, to such a one belongs the result of 
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obtaining all words and becoming everything ; so said 
Prkjapati : ‘ should be sought after and should be under- 
stood’ is a 1 Restrictive ’ Injunction and not an 4 Original 
tive 5 Injunction, — the meaning being ‘ it is to be sought 
after aud understood in this manner 5 ; because, the seek- 
ing and the understanding have a visible purpose ; this 
visibility of purpose will be shown repeatedly, later on : 
I do nob see herein an object of enjoyment ” &c., when 
the Self, which is mistaken to be another form, through 
the qualities of the body &c., comes to be understood 
in its own true form, — there follows a distinct visible 
result, in the shape of the suppression of mistaken 
notions; and as such, the Injunction is restrictive , and 
not originative , like those of the Agnihotra &c. 

cT tr^T 

«r g?r- 
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Both the Devas and the Asuras heard this ; they said; 

* Well, we shall search for that Self, by searching which 
all worlds and all desires are obtained. 5 Indra from among 
the Devas, and Virochana, from among the asuras , went; 
and both, without communicating with each other, ap- 
proached Prajapati , with fuel in their hands. (2). 
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' Com, — The purpose of the story has already been ex- 
plained. Both th e Pevas and Asuras heard what Prajdpati 
had said, — all that reaching their ears hy tradition. And 
having understood what Prajdpati had said, they said to 
one another, the Pevas saying to the Devds , and the 
Asuras to the Asuras ; ‘ if you all agree, we shall search 
for the Self described by Prajdpati , by searching which, 
one obtains all worlds and all desires.’ Having said this, 
Indra , the king himself, from among the Pevas, leav- 
ing all the paraphernalia of the kingly state with the 
other gods, by himself alone, went to Prajdpati , — as 
did also Virocharia, from among the Asimis. It is now 
shown how Teachers are to be approached by disciples, 
with humility, knowledge being even more important 
than the kingdom of all the worlds. Even such two 
persons, as the very kings of the Pevas and Asuras , 
accustomed to the highest comforts, went over to their 
Teacher, Prajdpati. These two, without communicating 
with one another, thus showing their jealousy for 
each other, holding fuel in their hands, approached 
Prajdpati . 

m f \ q^iqraw- 
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■ They dwelt there, as religious students, for thirty- 
two years, Then Praj&pctfi j said to, them : ‘With, what 
ea<J in view, have you dwelt here ? 1 They said ; ‘ A 
saying of yours they repeat — viz,, the Self which is free 
from evil, undecaying and undying, free from sorrow, 
free from hunger, and without thirst, with true desires 
and true volitions, that Self is to he sought after, to be 
understood, — and one who having searched this Self 
knows It, obtains all worlds and all desires ; and it is 
with the purpose of knowing this that we have dwelt 
here ? 5 (3). 

Com * — Having gone there, they dwelt therefor thirty- 
two years, as religious students, duly attending upon 
their Teacher, Knowing their motives, Prdjdpccti said to 
them : ‘ with what purpose have you both dwelt here T 
Thus asked, they replied : “ The learned people repeat a 
saying of yours, — that ‘ This* Self which is free &c., 
•&c ’ — ] and it is with a view to learn this Self, that we 
have dwelt here.” Though before coming to Prajdpati, 
they were inspired with jealousy against each other, 
yet, on account of the extreme gravity of their common 
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purpose of learning the science, both of them renounced 
all impurities of attachment, aversion, delusion and 
jealousy, and as such came to Prajdpati, as religious 
students. This serves to show the extreme importance 
of the philosophy of the Self. 

. % nsrrqfawsr y qq srr- 
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. ‘ Prajdpati said to them: 4 The Person that is seen in 

the eye, that is the Self that I spoke of ; this is the 
Immortal, the Fearless-, BrahmanS 4 Sir, He that is 
perceived in the water, and He that is perceived in the 
mirror, — which of these is That? 5 He said 4 It is He 
that is perceived within all these. 5 (4). 

Com . — Prajdpati said to these two devotees, free 
from sins and capable : 4 The person 5 — the Seer — 4 that 
is seen in the eye , on closing the eyes, by Yogis 
whose impurities have been destroyed — , 4 is the Self 
I spoke of, '—as endowed with freedom from evil &c., 
from a knowledge of which follows the attainment of 
.hll worlds, and desires ; this is the Immortal, called 
the ‘Highest,' hence the Fearless, hence Bra hm an — the 
most ancient. Thus having heard the assertion 
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of Prajapati about ‘ the. person that is seen in 
the eye/ Indra and Virochana understood the person 
to he of the form of a shadow ; and having, under- 
stood it thus, to make sure of it, the}" asked 
Prajapati : ‘ Well sir, the person that is perceived in the 
water, and the reflection of one's Self that is perceived 
in the mirror, and' other objects, like the polished 
sword &c, — which of these is the one spoken of by you; 
or is it the same in all these ? 9 Thus asked, Prajapati 
said: ‘It is the same person, seen in the eye, which is 
perceived within all these.' How is it right for Prajd - 
paii to permit such false conceptions in the minds of 
his disciples, — he being a faultless teacher ? True ; but 
Prajapati did not permit the misconception. How? Well 
it is a well-known fact that both Indra and Virochana 
assume themselves to be eminently learned, great and 
intelligent; hence if they were distinctly told by 
Prajdpati — “you are fools, understanding things wrong- 
ly ” — , they would be pained at heart ; and on account 
of this falling off of their minds, they would lose all 
energy, and could not question and understand things 
any further ; hence, Praiapati thinks of protecting his 
disciples from this predicament, — the idea in His mind 
being, 1 they may think now as they choose, I will 
remove this . misconception by the illustration of the 
cup of water / But, in any case, it was not right for 
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him to tell a lie, that 4 It is he &c/ It was not a 
lie that was told* How ? The person in the eye spoken 
of by Himself is more proximate to the mind, than the 
shadowy persons thought of by the disciples ; — as 
says the Sruti : 4 The innermost of all ; ’ and it 

was this with regard to which he said: 4 it is this &c/ 
Hence, ho lie was told by Prajapcdi ; in fact for the 
removal of their misconception, he adds the following. 

o 

Thus ends the Seventh Khanda of Adhycii/a VIII. 

ADHYA'YA VIII. 

KHANDA VIII. 

0 
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4 Look at yourselves in a cup of water- and then what 
you do not understand of the Self, come and ask me/ 
They looked at themselves in the cup of water. Prctjapcdi 
asked them : 4 what do you see ?’ They replied : 4 Sir, we 

21 
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gee ourselves as 1 we are, even to the hairs and nails, a 
very picture/ . : * (1). 

' Com . — ‘ Cup of water J — i.e a cup full of water. 
4 Look upon yourselves there, and thus looking upon 
yourselves, what you don’t understand, come and ask 
me/ They looked at themselves in the cup of water. 
Then Prajapati said to them 4 what do you see ? ’ They 
had been told to ask him what they did not undex^stand, 
on looking at themselves in the cup of water; and yet 
before they asked him what they did not understand, 
Prajapati asked them what they saw in tire cup of water ; 
what is the meaning of this ? The meaning is simply 
this. They did not think -that anything was unknown 
to them, as they were sure of the Self being only the 
shadow ; as it will be said : 4 they went away, with paci- 
fied minds and no peace of mind is possible until the 
object sought after is fully understood ; hence, they did 
not tell him that they did not know it. And since disci- 
ples labouring under misconceptions are not to be dis- 
regarded, therefore Prajapati himself asks them— 4 what 
do you see?’ and for the removal of the misconception 
he will also add ‘having adorned yourselves well &c/ 
They replied : 4 we see ourselves, as we are. even to 

the hairs and nails, a very picture ’ — i.e., we see our- 
selves with the same body as we have ‘and thus it is 
a very picture of ourselves that we see,’ 
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Prujapciti said to them : c Having adorned yourselves 
well, put on your best clothes, and having cleaned jmur- 
selves, look at yourselves in the cup of water. 5 They 
'adorned themselves well, put on their best clothes 
ele'aned themselves, and then looked into the cup of 
water. Prajdpaii said to them : 4 what do you see.’ (2), 
Com . — Again Prajdpati said to them, with a view to 
remove their misconception of the Self as being the 
shadow: ‘ Having adorned yourselves well, and put on 
yohrbest clothes, as in your house , 5 — i s., having dressed 
yourselves in the costliest apparels — , and 4 cleaned 
youi'selves 5 — i.e., having shaved your hairs and paired 
your nails, — look into the cup of water, again. A.nd 
in this case lie did not instruct them to tell him what 
'they did not understand. 4 But, how could their mis- 
conception of the Self as the shadow'be removed by-look- 
ing- into the cup of- water, after having adorned them- 
selves &c., &c. V The argument in Prajdpati $ mind is 
it his : . 4 Th§ "ornarients and the dresses, that, are yet. to 
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come, are reflected in the cup of water, only when they 
are in contact with the body; so it follows that it was the 
body that produced the shadow in the first case. And 
again the nails and hairs, which the disciples look 
upon as permanent, produced the shadow only so long 
as the} 7 had not been removed from the body ; and as 
soon as these were removed, the shadow of the hairs 
and nails is not seen. Therefore, it is established that, 
like the hairs and nails, the body too is liable to appear- 
ance and disappearance (or production and destruction); 
and hence also the shadow that is seen in the cup 
of water, as also the body which is the source of the 
reflection, are not the Self ; because they are reflected 
in the cup of water, — like the ornaments and dresses &c. 
Not only this, but also that whatever is held to be of 
the Self, — viz., pleasure, pain, attachment, aversion, 
delusion, &c. — , all this is only temporary like the- 
hairs and nails ; as, such cannot be the Self. Thus then,, 
the example of the £ ornaments &c./ having been 
brought forward by Pmjapaii, with a view to remove 
all misconceptions with regard to the Self, — even though 
they did look into the cup of water after having done 
as they were told to do, their misconception was n$t re- 
moved ; hence, it follows that it was through some fault 
inherent in themselves that Indra and Virochctna had 
their discriminative knowledge interrupted. And 
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seeing them still convinced of their former view, he 
asked them again: ‘ What do you see ?’ 

tr w&: g qfai;^ 

*3 ^qqqqr wr. gq^qr qf^rmq^q s?r- 

fqm fra <rr f srFfli^qr qqq^q: 

II ^11 

They replied : ‘just as we are ourselves, well-adorned, 
well-dressed and cleaned, so, are these also well-adorned 
well-dressed and clean. 5 He said : ‘ That is the Self, the 
Immortal, the Fearless, that is Brahman They both 
went away with their hearts satisfied. ( 3 ). 

• Oom . — They understood as before : c Just as we our- 
selves are, well-adorned &c., so too are these shadows’ 
— such was the misconception under which they 
laboured. Because their misconception with regard to 
the Self was not removed, even after the Self was 
defined as ‘ That which is free from evil, &c./ and then 
too wishing to know further particulars with regard to 
Ic, the Self was directly shown them as being the 
■* person that is seen in the Ej^e, ’ and lastly in order 
to remove all misconception with regard to it, the 
examples of the c cup of water * and the ornaments, &e. ? 
were brought forwai’d ; therefore, from this, it follows 
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that their capacity for realising discriminative know-: 
, ledge was hindered bj^ some innate fault of tlieir 
own. > Having concluded this, Praj&pceti , ’ thinking in 
his mind of the Self as he wished them to understand, 
said ‘ That is the Self, the Immortal; the Fearless that is 
Brahman*— as before; which is not said with reference 
to the Self as Understood by Indrct and Virochana. Prd- 
jdpetti ' thought : ‘These persons have their minds only 
purified by listening to the definition of the Self, to the 
declaration 'with regard to the person in the Eye, and 
to the argument based upon the reflection in the’ cup 
of water; and 'the hindrance to their understanding 
will be gradually removed, as they ponder over my 
assertions ; when a* discrimination with regard to 
the Self will follow'' of itself; having thought thus, and 
considering that the imposing on them of a further 
tefni of the life of religious studentship, will give them 
tttuchpain, he did not take any notice of them, even as 
the^ were going away. And those too, Indue and Vim- 
cJbana, with satisfied hearts— Ihrap^y with* the idea of 
tHeir ends having b'een fulfilled, went away. '• Sdnla ’ dbes 
not mewi peaceful ;*hecause if they had attained peace’ 
their ’misconception would have disappeared’ ' f : ' 
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And PrcyapatL, looking after them, said: 4 without 
lmving perceived and without having known the Self, 
the}?- both go away ; and whoever of the two, the 
JDeon s and the Asyras, will hold .to this doctrine will 
he destroyed. ’ Now Viroc/uma, with a satisfied 
heart, went to the A suras, and preached this doctrine 
to them : 4 The Self alone is to he worshipped; the 
Self alone is to be attended upon ; and it is only by 
worshipping the Self and by attending upon the Self* 
that one gains both worlds, tins as well as the next/ (4). 

Com . — When the two kings, Indra and Virochanct 
had gone ^away, Prnjapati thought that, being addicted 
to various enjoyments, they would forget his instruc- 
tions, and lienee with a view to remove the troubles to 
come, by means,, as it were, of a direct assertion, he 
looked upon them as they were going away at a dis- 
tance, and said, thinking that, like the definition of the 
Self as 4 free from evil, &c./ this warning of* his 
would also reach their ears : without having perceived 
and understood the Self, as defined above, and labour- 
ing under a misconception, both these, Indra and 
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Virochand, are going* away. Hence, whoever, among 
these JDevas or Asuras , would hold to the doctrine 
as understood by these two kings, they would 
surely ' be destroyed, — i.e. 9 be flung away from the path 
of progress. Of these two, as they were proceeding 
towards home, the king of the Asuras, Virochand , fully 
Satisfied at heart, went to the Asuras ; and having gone 
there, he preached the doctrine of the body being 
the Self. That is to say, he told them that the Father 
Prajdpati, had declared the body alone to be the Self. 
Therefore the Self — i.e., the body — alone is to be wor- 
shipped, the body alone to be attended upon ; and it 
is by worshipping and attending upon the body that 
one obtains both this world and the next, — the ‘two 
worlds 5 including all worlds and all desires ; such is 
the sense of king Virochana's preaching. 

3T(R rWTT w>- 

§pt ii n 

Therefore even now, of one who Joes nob give, who 
has no faith and who does nob perform sacrifices, they 
say ‘ Oh ! he is of the Asura ’ for such is the doctrine of 
the Asuras. They deck the body of the dead, with 
‘ foo( V dresses and ornaments ; and by this they think 
they will gain the next world. /kn 
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; ; Com. — Therefore, even now, follow the same line of 
thought: as, in this world, of one who does not give 
charities, who has no faith in the performing of good 
Actions, and who does not perform sacrifices, the learn- 
ed people say 4 He is of the A suras* i.e he has the 
-nature of an Asura, adding 4 Oh 5 as evincing regret. Tor 
W'ant of faith &c., constitute the doctrine of the. Asu- 
ras. Apd being impressed with this doctrine, they 
•deck the body of the dead — i.e,, the corpse— with 
4 food’ — i.e., with perfumes, garlands and articles of 
food, — 4 dresses’ — i.e., covering it with pieces of cloth 
*&c.y — and 4 ornaments 5 — i.e., with flags &c ; and by 
•this decking of the corpse the} 7 think .they will gain 
the nest world. 

o 

Thus ends the Eighth Khanda of Adhydtja VIII. 


■o 



ADHYA'YA VIII. 

KHANDA IX. 

(r ^%ar #srr 
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But Indra , without having got to the DSims, saw 
this difficulty :< as when the bod 37 is adorned, Ibis- 
adorned ; when the body is well dressed, It is well 
dressed; and when the body is clean, It is clean; 
in the same manner, when the body is blind, It would 
be blind; when the body is one-eyed, lb would be one- 
eyed; when the body is crippled, It would be crippled; 
and when the bodjr perishes, *It would also perish.’ (1). 

Coni. — But Indra , without having i^eached the Divas r 
being endowed with the divine qualities of charity &c. r 
cogitated over the instruction of the Teacher, and while 
going along, saw this difficulty, with regard to the* 
theory of the Self he had arrived at. Indra came to 
understand a portion of the argument with regard to 
which Praj&pati had brought forth the example of the 
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‘cup of water 5 ; because, lie came to see a difficult}? in 
the view of the Self being the shadow. ‘How ? Just as 
when this b>dy is adorned, this shadow-Self is also’ 
adorned ; when the body is dressed, this is also dressed,, 
when the' body is cleaned, this is also clean — : L e,, by 
the shaving of the hair &c., the reflection also appears 
clean; in the same manner, the nails’ and hairs &c., 
also being only parts of the body, when the body 
becomes blind, by the removal of the eyes, the reflection 
is also blind, and when this is one-eyed, that is also one- 
eyed — by the removal of one eye. Or e Srama 9 may be 
explained as ‘ one whose eyes or the nose, are always 
flowing. 3 When that is c crippled 3 — i.e., with hands 
and feet destroyed — -then the shadow-Self also becomes 
Crippled; and so, also, 'vvhen the body perishes, that is 
atko destroyed ^ ' 

qqqrifrra =ET tfRcqiM: q^qjq 

• -J ff, ; *•* , * ’?/ . ;; >. , > , . , • '■» r ’ P 

R^qqra^qpq, RiRreh *rrq jq^rwr 

|fcr 'ki trqrq q%r ^-qq ¥nqqrsfcT-; 
saitft ,fFP*r<siFr *rq*r% Hq^q: 

% qrc%q q^qrqqr^%'lr qqfq qrm qftiqq 
MKt4'jTi5^q . .Tnsra% q?qr% qT^iq -4f?q q^i- 
. -V- 1 . •• RTT% il \ \) 
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‘ I see no good in this’ ; then with fuel in his hand, 
he came back. Prajapati said, to him : t well, Indr a, 
as . you went away, with Virochana , satisfied in yout 
heart, — for what purpose have you come back ?’ He* 
replied : 4 Sir, as when the body is adorned, this is 1 
adorned ; when the body is dressed, It is dressed ; wherl 
the body is cleaned, It is cleaned ; — so also, when the 
body is blind, It would b9 blind ; when the body is one* 
eyed, It would be one-eyed; when the body is crippled’ 
It would be crippled ; and when this bodj^ perishes, It 
would also perish. Therefore I see no good in this/ (2). 

Com. — Therefore 1 see no good in the philosophy of 
the Self as the shadow. Having ascertained this dis- 
crepancy in the said philosophy, Indra , with fuel in 
hand, came to Prajapati to live as a religious student. 
Prajapati said to him: ‘well Indra , you went awajr, with 
Virochana , satisfied in your heart : for what purpose 
have you come again ?’ Though he knew the reason of 
Indra s return, yet he asked him, just to make clear 
Indra s real motive; just as ‘let me know what yoil 
know already as said by SanatVumara to Narcidtt 
* a,<? ^ c * 5 — as before, to all of which Prajapati accords 

his assent. ‘ Prajapati had described to both of thetn 
•only the Person in the Eye ; then how is it that Indra 
understood the Self to be the shadow, while Virochana 
took it to be the body ? ’ In reply to this, some 
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people reason thus: For the matter of that, Indrct 
remembered the declarations of Prajdpati with regard 
tp the ‘ cup of water,’ and before he reached the Dems r 
h ( e understood the Self to be of the form of shadow, 
in accordance with the instructions of the Teacher, 
and then saw the difficulty in that theory ; while Viro - 
chana understood the bod} r to be the Self, according 
to the first declaration of Prajapati • nor did he see any 
difficulty in this. In the same manner, the fact of 
Indra and Virochana understanding the Self to be the 
shadow and the body respectively, must be explained as 
being due to the difference in degree of the strength 
of the obstacles to true knowledge in the case of the 
two’persons — the obstacles in the case of Virochana being 
much stronger than those in the case of Indra ; whence 
Indra took Prajapaii's assertion as to ‘ that which is seen 
in the water/ literally, having a firm faith in the Sruti ; 
while Virochunaput an indirect interpretation of his own, 
and taking the shadow to be produced by the body, 
he understood the body to be the Self; the i^easoning 
in Virochana’s mind being that when two pieces of 
cloth — one blue and the other not blue — are reflected 
in the mirror,* the one which is found to cast a blue 
shadow is considered more valuable, where the value 
is attached to the cloth casting the shadow, and 
not to the shadow ; so too, in the present case, it is the 
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reflected body, and not the reflection, winch is meant 
to be the Self. Even though the words heard were the 
same, yet the interpretation of the words was in 
accordance with the excellences or defect's of the minds 
of the listeners; just as in the case of 4 Ddim/cda ’ 
^control), ‘Daff//-’ (give),, and ‘ Dayadhoam 1 (have 
mercy) — as declared abcwe to be signified by the single 
letter * Da* as heard by different persons, Auxiliary 
causes too appear in accordance with one’s own mind. 

miimr im jicT m ^ 
dH m wl % srflr-x m 
|| ^ || 

‘So it is, 0 Indra / said Prajdpati — ‘I shall explain It 
to you, further; dwell here for another thirty-two years.’ 
He dwelt there for another thirty-two years ; then 
Prajdpati said to him. ’ (3). 

Com. — So it is, Indra — i.e you' have understood 
rightly in thinking, that the shadow is not the Self. 
Then Prajdpati said : ‘That Self of which I have spoken 
to you, I will explain to you still farther, than what I 
explained befdVe. As, even though I explained It? to 
you once, iu a manner in* which ‘it would have 
been easily comprehensible to faultless people, yet you 
did not understand it; therefore.it seems that your 
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•comprehending faculty is hindered by some weakness ; 
consequent!}" in order to remove that weakness, dwell 
here for another thirty-tvyo years.’ Then after he had 
dwelt for thirty-two years, ’ and had his weakness 
removed, Pnujdpati said to him. 

o 

Tims ends the Ninth Kh/tnda of Adhijaija VIII. 

o 

ADHYA'YA VIII. 

KHANDA X. 

. . q Krrr 3 tirt% ffar%r^35i*nw- 

H £ STFcTf^: 5FRM H £191% 
cT?i?rqK%.2[r<Rfp^ r^pr-w: n tftth ^rw- 
ft^TRT rIrSHT £*7R in II 

‘ He who moves about,. attended upon, in dreams, that 
is the Self;’ and lie said ‘ this, the Immortal, the Fearless, 
this is Brahman'. He went away, satisfied' in his heart ; 
but before he reached the Divas, lie saw this difficulty : 
1 though this - is . not blind when the body is blind , 
not one-eyed when the body is one-eyed; nor is it 
affected by the faults of the body.’ ' W- 
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■ Com . — The 4 Self free from evil 5 , which was described 
as the ‘person in the eye/ is that which moves about 
in dreams, attended upon by women &c., — i.e., one who 
experiences the various kinds of pleasures in dreams. 
‘That is the Self — said he 5 &c., &c., as before. Being 
told this, Indra went away satisfied in his heart ; but 
before he reached the Gods, he saw a difficulty as before 
in this also. How ? Though it is true that when the 
body is blind, the dream-Self is not blind ; when the 
body is one-eyed, It is not one-eyed : nor is the dream- 
Self affected by the discrepancies of the body. 

^ 

t R ? n- 
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% staffy iprcqiq qsrmBwq qspprejr- 
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4 Nor is it killed by the killing of the body .; nor 
one-eyed when the body is one-eyed, — yet they kill 
it, as it were, and chase it, as it were ; it comes 
to be conscious of pain, as ib were, and sheds tears ;* X 
do not see any good in this.’ (2) 

4 With fuel in his hand, he came back again; and 
Prajapaii said to him, 4 Indira ! you went away, satisfied 
in your heart ; for what purpose do you come again ?.» 
He said : 4 Though this is not blind when the. body 
is blind; nor one-eyed when the body’ is one-eyed 
nor is it affected by the discrepancies of the body ; (3), 
nor is it killed when the body is killed ; nor made one- 
eyed, when the bod y is one-eyed, — yet they kill ib, as 
it were ; chase it, as ib were ; and it becomes conscious 
of pain, as ib were ; and sheds tears ; 1 do not see any 
good in this. 5 Prajapaii said : 4 So it is, Indral I shall 
explain this to you, further; dwell .here for another 
thirty-two-years. ’ He dwelt there for another thirty- 
two years ; then he said to him, (4), 

Com . — Ib is not killed by the killing of the body, as 
the shadow-Self is ; nor is the dream-Self one-eyed, 
when the body is one-eyed. That, which, in the 
beginning of the said Adhydya, was simply declared, on 

* 22 
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authority not to become old by the old age of the body 
&C., is here introduced, with a view to have. .the same 
declarations proved by reasoning. "This drea'm-Selfis not 
affected by the discrepancies of the bodjr, as the shadow- 
Self is; but 4 they bill it’ as it .were.’ ‘Eva? means/ iva; 
the meaning being 4 some people* kill it, as it were, 
not that they really kill it ; especially as the following 
verbs are followed by 4 iva / If it be urged that 4 since 
it has been specified that it • is not killed by the. hilling of 
ihe>body> the meaning should be that it is really hilled ; 9 
• — we deny this ; because, inasmuch as he has recourse to 
the authority of Pmjdpati, lie could not possibly im- 
pute” a falsehood to him. How could Indr a , taking his 
stand upon Prajapatls authority, falsify the declaration 
of Pmjapati that c It is the Immortal &c.’ (by contra- 
dicting it and saying that it is really hilled,)? “ But ivith 
regard to the shadow-Self, though there was a similar 
declaration by Prajapati of its immortality, jet Indr a 
did say 4 this perishes when the** body* perishes’ ; in 
the same manner , 4 he could do the same thing in the 
present instance also.’ Not so. 4 Why ? ’ Because, in 
the former cas e,Indra thinks that by* ‘the person in the 
eye, * Pmjapati does not mean- the shadow-Self. 
Because, when he had asked about : 4 the Self free from 
evil &c.\ if he had thought that Prajapati really 
meant, the . shadow-Self, how; could- he have gone, 
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with, fuel in hand, for further explanations, to Prujapatv, 
taking his stand, as he does,* on Pmjapati’s authority ? 
But he did go to him. Therefore, it follows that he 
did not think that Prajapati really meant the shadow- 
Self. As has been: explained, 4 It is the seer that 
is seen in the eye &c. ’ So also, 4 they > chase it- 
as it were’, and 4 It is conscious of pain ’ as 
brought about by the death of a son &c., and 4 It 
itself sheds tears \ ‘As a matter of fact it is really 
conscious of pain; why should it be qualified by adding 
as it were 7 This qualification is not unnecessary; 
because, if it were really conscious of pain, it could not 
possibly be spoken of as 4 the fearless ’ ; and also 
because of another Sruti , where it is said 4 it thinks, as 
i tV were ' If it .be urged that ’im that case, there is con- 

tradiction of a fact of ordinary sense-perception ; — we 
deny this ; because, like the perception of the body as 
the Self. 1 that perception may be mistaken. Well, let 
the question rest,— as to whether it is really conseipfis 
of pain, or only apparently so ; whatever that may 
be, — 4 1 do not see any gobd in this ’—that is to say, 
even from the knowledge of the dream-Self, I do riot 
find any good results following. 4 So it is ’ — as yom' 
say ; because, .what , is meant is that the Self is 
immortal and fearless. And because even though !* 
have explained it twice, Indra does not comprehend the* 
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truth, therefore, as before, there is some obstacle in the* 
way of, his comprehension ; having thought so, with a 
view to the removal of the obstacle, he directed hinr.to 
stay there for another thii^-two years, as a religious- 
student**. And when he had lived there for that period, 
and had his fault cleared away, Prajapati, said to 
him. 

Thus ends the Tenth Khanda of Adhyayci VIII. ' 
o — : — 

ADHYA'YA VIII. 

— o — 

KHANDA XI. 

— o — 

fTTO: T%3TRr?fa vn- 
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frr^r n \ \\ 

That which is fall asleep, at perfect rest, seeing no 
dreams,— that is the Self ’—he said— 1 that is the Im- 
mortal, the Fearless, that is Brahman He went away, 
satisfied in his heart but before he reached the Devas, 
he saw this difficulty. * In truth ; he does not rightly , 
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know himself, as i/us is I, nor does he know these 
beings ,* therefore he has reached utter annihilation ; 
•and I see no good in this/ (1)« 

Com , — As before, having said ‘This indeed &c., } 
the sentence 4 that which is full asleep &c.,’ has 
been explained. The person that is seen in the eye, he 
that moves about in dreams duly attended upon,— this, 
when he is full asleep, and at perfect rest., seeing no 
♦dreams, that is the Self, the Immortal, the Fearless, that 
is Brahman , meant by Himself. But Indra saw a difficulty 
in this also. And it was this : In truth, the Self lying, in 
•deep sleep, does not rightly know himself, as this is J, 
nor does he know the beings, — as he does during 
.dreams and during the waking state ; therefore, he has 
reached, utter -annihilation,' — to be taken as before. 
’That is to say, during deep sleep, the Self is utterly 
annihilated, as it were. 

H HfflcqTR: q#TPT 

NO 

uraTsfr: *sr- 
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*rc#r q^rtTTcr IRU 

. With fuel in his hand, he came back again. Prcya- 
pali said to him, i Tndra ! j^ou went away, satisfied in 
your heart • for what purpose are you come again ? ’ He 
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replied, £ Sir, he does not rightly know himself as this 
I cm, nor does he know the beings; he has reached 
utter annihilation ; and I see no good in this \ (r2jv; 

. Com w — It is only when there is cognition that we' 
infer the existence of the cogniser, and nob when ' 
there is no cognition ; in the case of a man in deep- 
sleep, we find no such cognition, therefore the cognises 
must be taken as annihilated. But he does nob accent 
the annihilation of the Self, wishing to preserve the* 
authority of the assertion ‘this is the Immortal &e v : 
&c . 5 

•’ ymfom trails 

cjg- qqfttfft h ^q^fqj qg q. 

cTRr^srax f t <prr% 

WTR^rq^ fttreWgr cTW II \ II 

‘So it is indeed, 0, Indra ’ said Prajapctti ‘this 
I shall explain bo you, further ; arid nothing other than 
that; dwell here 'for another -five years’. ; He dwelt there 
for another five years. Thus they came to a hundred and 
one years, and it is with regard to this' that they say 
‘ For a hundred and one years did Indra- dwell' as a 
religious student, with Praj&pati. ’ He said to him. (3). 

Com. Having said as before, Praj&pati says : ‘ what 
I have already explained to you by means of three- 
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synonyms, that Self — and nothing' other than That — 
shall I explain to you again. The weakness left in your 
nature is but slight now;, so, in order to remove this, 
dwell here for another five years/ Being thus advised, 
he did so. And Prajdpati explained to Indra , whose 
faults had been washed off, the true nature of the Self, 
free from all contact with ’the discrepancies of the three 
residences (the eye &c.), and characterised by freedom 
from evil &c. These years reached the number of a 
hundred arid one ; arid it is with regard to this; 
that in the ordinary world, learned men, say ‘ For a 
hundred and one years did Indra live as a religious 
student, with Prajdpnti ; ’ and it is this number of years 
that has been shown by instalments of thirty-two &c M 
and hence the Srufi mentions this common saying, 
apart from the story itself. And by this, the Text 
eulogises the knowledge of Self, — by expressing it as 
even higher than the position of Indra, obtained, as it 
was, by Indra , only after he toiled and toiled for it, for 
a full hundred and one years, which shows that beyond 
this knowledge, there is no other end of Man. . 

‘ Thus ends the Eleventh Khauda of Adluydya* VIII. 
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'hidra ! mortal is the body, held by Death. It is the 
abode of that Immortal incorporeal Self. The. corporeal 
one is held by pleasure and pain. For the corporeal 
Being, there is no freedom from pleasure and pain. 
Bat the Being without the body is not touched by 
pleasure and pain 5 . (1). 

Com . — * This body is mortal 5 — i.e., capable of death* 
You think that the Self, that I have described as located 
in the eye, and as being of the nature of serene bliss, 
is beyond destruction. Just listen to the reason for 
this : This body, that you see, is mortal — perishable. It 
is always held by Death. If it were said that it dies only 
at certain times, then the fear of Death would not be so 
great, as it is when it is said that the body is always 
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held by Death, — which, particular way of saying serves 
to remove all attachment to the body. Hence, it is said 
4 It is held by Death. 3 Being free from all attachment to 
the body, the ego* returns to its own pristine purity. 
The 4 body ’ spoken of here is meant to be taken to- 
gether with the organs of sense, the mind, &c., &c.; and 
tWJs body belongs to the Immortal serene Being, which 
is comprehended as located in three places, and which it- 
self is free from death and other such like properties as 
pertapi to the body, the mind and the sense-organs. 
Though the mere mention of 4 immortal ’ implies the 
absence of body , yet the separate mention of ‘ incorporeal’ 
is meant - to show ‘ that lb is not partite and corpo- 
real’ like Air. .The body is the substratum of the 
^experiences of the Self ; or, it maybe said to be the 
substratum of the Self itself, the Thinker, in the order 
of — Fire, Water, Food &c. And since the body occupied 
by the Self is always held by Death, and affected by 
pleasure and pain, as being brought about by means of 
virtue and vice, — therefore the corporeal Self, occupy- 
ing it, comes to be affected by these. The fact of the Self 
being corporeal consists in its mistaken identification of 
itself with the body ; hence ‘ the corporeal Self is held 
by pleasure and pain.’ It is a well-known fact that 
for the Being that is corporeal, there is no freedom from 
—or removal of — -the series of pleasures and pains, as 
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brought about by connection with, or separation from, the? 
external objects of sense, —the Self, all the time, thinking 
of such connection and separation to belong to itself. 
When however the Being is free from the body— iie:^ 
when its false notion of identity with the body is set 
aside* by a proper recognition of its own true incorporeal 
character — , pleasure and pain do nob touch It. The 
root 4 to touch 5 is to be taken with each member of the 
compound. ‘Pleasure doe3 not touch J and * Pain does 
nob touch r being the two sentences contained in the one ; 
just as in the passage ‘ one should not converge with 
th smlechchha, impure and unrighteous people.’ Pleasure 
and pain are the effects of virtue and vice; freedom from 
body ia thermal nature of the Self ; and as such, there- 
being no possibility of virtue and vice, very much less 
is the chance for any effects of these ; hence, 4 Pleasure* 
and pain do not touch it/ ‘If even pleasure do not touch 
the incorporeal Self, then it comes to what Indra had said 
—that ‘in that case, it reaches utter annihilation/ This- 
does not affect the case ; because, what is denied here 
is the existence of such Pleasure and Pain si§ are brought 
aboutby virtue and vice— ‘Pleasure and Pain do not touch 
the incorporeal Self / Because the word ‘touch ’ is always, 
found to be used in connection with such things as are- 
liable to appear and disappear ; e. g., the cold touch , the 
warm touch <&c.$ while the warmth and brightness,, which, 



WITH SRI SANKARA’S COMMENTARY. 


847 


are." inherent in the Fire * (and as such hot appearing 
and disappearing),, are not referred to by ‘ touch/ 
Similarly, the Pleasure, in the shape of Bliss, 
which naturally belongs to the Self, — like the warmth 
and brightness of the Sun — is not what is denied 
here (by the denial of touch) ; because, of such 
Srutis as 4 Brahman is Consciousness, Bliss/ * Bliss is 
■Brahman' and so forth ; and in this work too, it has 
been said ‘the highest is Bliss.’. The highest 
and pleasure being one and the same, — there being 
no difference ' between the two, inasmuch as both 
are equally un cognisable or cognisable onty in their 
natural forms, — this cannot be what is desired by 
Indra ; because, he has already said that ‘then It 
does not know itself, as this is I, nor does It know these 
beings; ‘it has reached utter annihilation, and I see 
no good in this ’; which shows that, that which Indra 
wishes to know is that which knows itself and also the 
living beings, which is conscious of no pain, and which 
obtains all worlds and all desires by means of know- 
ledge.’ It is true that such is what is desired by Indra , 
who thinks that ‘ these beings are separate from myself, 
all worlds and desires are other than myself, I being 
the master of all these ’ ; but this is not what will do 
him ahy. good ; what is good for Indra is to be explain- 
ed by PrajdpatL What Pmjdpati means to explain is that 
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whatis good for Indra is the realisation of the Self, as 
being incorporeal^ like the. A'l'ma, and which is' the 
Self of all worlds and all desires, and not as something 
•other than his own Self, like the obtaining of the 
kingdom by the king. Such being the case, when the 
Self is one, what could know what as f this is 1 5 or 
that * these are the living beings ’ ? But, in accordance 
with this theory all the Srnti passages, — which declare 
the equipment of the ego with * women, conveyances \ 
and the fact of his being 4 desirous of the world of the 
Fathers &c., 5 and lastly the fact of its being ‘ one ’ &c., 
— would not be explicable. Not so ; because 
there is no contradiction in the fact of the Self 
of all obtaining all the results ; just like the 
fact of all such substances as the jar &c., belong- 
ing to clay. If it be urged that ‘ if it be the 
Self of all, then it would be connected with pain also/ 
— we deny this ; because pain too being the Self, there 
is no contradiction in this. As a matter of fact how- 
ever, all pain is imposed upon the Self by the assump- 
tion of Ignorance, just as the imposition of the character 
of the serpent on the rope. And inasmuch as the 
Ignorance, the cause of pain, is destroyed by means of 
the cognition of the true nature of Self, there is not 
the slightest chance of any pain affecting the Self. On* 
the other hand, such desires, as are due to the voliitori 
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of pure sattva, and are resident in the mind alone,, 
with regard to all objects, have a connection witli the' 
body of the Lord. And the theory of the Vedanta is- 
that it is the Supreme' One, which becomes the enjoy er, 
through the limitations ; and consequently, all usages- 
based upon Ignorance refer to the Supreme Self alone, 
and to nothing else. ■ By speaking of the person that 
is seen in the eye’ what was meant by Praj&pati was the 
shadovv-Self, and it was something else that was spoken 
of in connection with dreams and deep sleep ; and none 
of these three mean the Supreme Self as characterised by 
freedom from evil &c., J — such is the view held by some 
people, who explain, in the following manner, the pur- 
pose of the instruction of the Self in the shapes of the 
shadow &c: ‘ these are explained in the beginning, with 
a view to avoid the confusion in the mind of the listener 
whois addicted to external objects of sense, by the hear- 
ing of an extremely subtle object, in the shape of the 
Supreme Self, which is highly incomprehensible. Just 
as, on the second day of the month, one who wishes to 
show the thin crescent of the moon to some- 
one, begins with pointing to the branch of the tree in 
front of the moon : ‘just look here, there is the moon, 
then he points to another higher object, such as the- 
top of the hill, and going on in this manner, he- 
points out the moon ; and then the other person. 
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sees the moon. In the same manner, it was not the 
Supreme Self, that- was meant by Prajdpati to be ex- 
pressed by the three expressions, ‘the person in -the 
eye &c’; ' in the , fourth • expression, the listener is 
•carried beyond the mortal body, to incorporeality, the 
form of pure light ; in which one becomes the best of 
men, playing and enjoying the company of women &c; 
Well, certainly this explanation is very pleasing to the 
ear; but such cannot be. the meaning, of; the Text. 
‘Why?’. Because if such were the meaning, 
then, — after having begun with the , ‘ person . that 
is seen in the eye’, whereby the disciples comprer 
hended- the Self to;be the shadow, Prajapcdi thought 
this to be a miscomprehension on their , part, 
and- then, with a view to. remove this, he* brought fotv 
ward the example of the f cup of water ’ and questioned 
them as to what they saw there &c., &c., and then last- 
ly explained them the instance of the 4 adornment ? &c., 

- -all this would become meaningless, if Prajdpati had 
wished only to explain the nature of the Self as being 
that of the shadow^ the person seen in the eye.’ 
And further, when he himself vvould have declared a fact, 
a reason would have, to be given,- as to .why he wished 
•tq set, aside, that declaration ; and it would be necessary 
for himself , to bring forward reasons for . the. removal 
of the conceptions of the Self, as the Self in dream and 
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in deep sleep. But no such reasons- are given; 
thence, we conclude that Prujapali did not mean to teach 
•them 'the form *oi the- Self to be 1 the shadow in the 
e}'e; Secondly , if the declaration were in the form that 
^ it is- the seer that is seen in the eye’, then the said 
interpretation would have been right, because having 
mentioned ‘this itself’, what* .Prajapdii declares is the 
seer*. If* it be urged that ‘ it is not the seer that has 
been mentioned in connection with the dream’, — we 
deny this ;■ because the sentences that follow are 
qualified by ‘as it were ’■ in ‘sheds tears as it were’, and 
4 is conscious of pain, as it were’;, and it can be none 
other than the seer that moves about,* in a dream, at- 
tended upon; because, this fact is established by reason- 
ing, in another Sruti passage : ‘ Therein, is the Purusha 
self-luminous.’ Though during a dream, the person 
is conscious, yet that consciousness does not- serve as an 
organ for the perception of the dreahi experiences; this 
consciouness being itself only perceptible, as the sub- 
stratum' of the impressions left by the waking state, 
just like a coloured piece of cloth ; and this does not go 
against the self-luminosity of the seer* Thirdly , both 
during the waking and the dreaming states, one knows 
the living beings and himself — as ■ these are living be- 
’ ings’ and ‘this is I’; and it is only when there is the chance 
of a thing, that there can be any denial of it, — such as 
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‘itr knows ..not* &c/ Similarly^it js only for a conscious 
being, who has ^ body, that there is, no, freedom from 
pleasure and pain due to Ignorance ; having said this, 
it is added that for the same conscious Being, when 
without a body, just as knowledge- appears, the 
contact of pleasure and pain is denied,— the denial 
being only of such pleasure and pain as there 
was a chance of— by -the. sentence ‘ the incorporeal 
Being, Pleasure and Pain , do : not touch. ? And 
it is proved in another ftndi that ‘ one and the same 
Self moves along untouched, in both the waking and 
thedr earning states^ just like a large fish , 9 It has .been 
said that ‘the Serene Being rising from the body, 
enters into something else, , rejoiciug with women &c y ,— 
and this something else, is apart form the Serene Being 
Spoken of as its substratum, and this is the best Purus ha.’ 
But this is not true; because, even in the fourth explana- 
tion, it is explained as 'This it is.’ If something else were 
meant, then Pmfopati could never have expressed it as 
before, and thus told a fie ; and further the charge of 
falsehood would also apply to the declaration ‘ That 
thou art/ which has been addressed to one, who has 
entered into the body, which is a modification df-his 
Seif* after such entrance has been explained as belong- 
ing to Pare, Being, the Creator, whp is something other 
than Fire, Water and Food* For, the proper form, of 
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declaration would have been — ‘In that, wilt thou be rejoi- 
cing with women &c., ? — if the best PurusJia were some- 
thing other than the serene and blissful Being. And 
again if the ‘ Highest’ were something other than the 
human Self, 5 then the instructions could never have con- 
cluded with * all this ii the Self alone,’ after having 
taught that ‘ It is I that am in the Highest.’ - And also 
we have another Sruti passage declaring — * There is no 
seer other than this &c., &e.’ ' Nor could the word 
* Self’ be used in all Sruti s, with regard to the Supreme 
Being, if the' counter-Self (ego) of ail creatures were 
not the Supreme Being itself. Therefore it is established 
that the Self, treated of here, is one only. Nor does 
worldliness belong to the Self; because, the world is 
simply imposed upon the Self, by Ignorance. Just as 
the misconceptions of serpent, silver and dirtiness 
with regard to the rope, the mother-o-pearl and the sky, 
cannot be said to belong to these latter. By this 
has been explained the sentence that ‘ for the bodied 
being, there is no freedom from pleasure ■ and pain/ 
i And it has also been established, as mentioned above, 

| that it becomes f conscious of pain, as it were' and not 

that it really becomes conscious of pain. It is only 
because such is the explanation, that in the case of all 
the four explanations, Prajapati adds: ‘this is the Self, 
the Immortal &c.’ ; even if ‘ PrajapcdV be taken as a 
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, hidden name of the Sruti, then too the declaration 
•could not but be true • and it is not proper to assert 
this to be false, on the ground of some false reasonings ; 
because there is no authority higher than the Sruii. If 
it be urged tliafc ‘it is an unmistakeable fact of percep- 
tion that the Self it really conscious of pain &c ? ; — we 
deny this; because' such consciousness of pain too may 
be explained as other sense-cognitions, such as f I am 
free from old age, I am old, I am born, 1 am long- 
lived, [am fair, dark, dead and so forth. 5 If it be said 
that k all these are true — (we reply ) the truth is really 
very hard to comprehend ; so much so that even the 
king of the gods, though instructed, by means of the 
instance of the cup of water, as to the imperishable 
•character of the Self yet became confused, and said 
" It is really annihilated.’ And the greatly intelligent 
Virochana too, the very son of Prajdpati himself, under*- 
stood the body itself to be the Self. And it is in this 
ocean of Indra’s fear with regard to the perishability 
of the Self, that the atheists have been drowned. So 
too, the Sdnkhyas , even after they have comprehended 
the Seer to be something apart from tiie body, leave 
hold of the authority of the scriptures, and so stay 
behind in the regions of Death as characterised by other 
theories. So too, the other philosophers, Kmada, and 
others, have busied themselves with purifying the 
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■substance of’ the Self as endowed with nine different 
properties of the Self, — -just like the, washing of: the 
reddened cloth by means of different salts. ’ So also the 
sacrificists — mimamsakas — having their ' minds with- 
■drawn from the worldly objects, though resting upon 
the authority of the Veda, look upon the Supreme 
Reality of the unity of Self as annihilation , like Indni, 
and so keep moving up and down, by mean's of a pulley 
as it were. What then is to be said of other insignifi- 
cant creatures, devoid of wisdom, who/ by their very 
nature, have their minds conquered by the external 
objects of the world ? Therefore the Supreme Reality* 
of the unity of Self can be rightly comprehended only 
by those ParamaJumsa — Renunciates, who have re- 
nounced all desire for the external world, who have 
nothing else to fall back upon, who have’ accepted 
the highest state of life, who are engaged only with the 
conception of the Vedanta, — the highly revered’ ones, 
following, as they do, the doctrine laid down by Praj&pati 
in the four aforesaid sections ; and hence to-day too, 
it is only such revered ones, and none others, that teach 
this doctrine. 

WTTRTR’sq- 
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‘Uiibodiedis Air, A'kasa , Lightning, and Thunder — 
all these are without bodies. Now, as these, rising 
above that A / Msa > arid having reached the highest light* 
appear in their own form. (2)* 

Com , — Ah example is brought forward to show how,, 
after rising above the body, the Self reaches its own 
form, — the Self being the incorporeal serene Being, 
being falsely identified through Ignorance with the 
body, and thus appearing as bodied . The Air is 4 un- 
bodied ’ — i.a., without a body consisting of the head* 
hand &c. ‘ The A'lc&sa, Lightning and Thunder, - — all 
these are without bodies. 5 And just as at the end 
of the purpose of these, in the shape of rain, rising- 
above 4 that A'kasa 5 — the Sruii on earth speaking in 
this manner of the A'kasa of the heavenly regions — * 
these — Alcdsa and the rest — have been reduced to 
one form, not being recognised in their respective 
forms of air, &c., as being reduced to the one form 
of A'k&aa; just as the serene Being, in the state of Ignor- 
ance, is reduced to the state of the body ; these, A'Jc&sa 
&c., rise above that A'Jcasa of the Heavenly regions* 
for the purpose of the accomplishment of rain. How is 
this accomplished? When the winter has passed, tB£y 
reach the 4 highest light’ of the Sun— i.e., coming in 
contact with the heat of the summer Sun, they are 
separated^ and thus appear in their own respective 
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forms of the * Purovata ? &c., relinquishing their former 
calmness ; the A' leas a reverting to the state of the earth, 
the mountain, the elephant &c., the lightning to its 
own condition of streaks of light, the thunder to its 
state of thunderings and thunderbolt, — -all these appear 
in their own respective forms, on the approach of the 
rainy season. 





wnw qrqqr %qsR% 

epk e qqr m qiqr 

qtF: II ^ II 

1 Thus does this serene Being, rising above this body, 
and having reached the highest light, appears in its 
own form. That is the highest person ; there he moves 
about, laughing, playing and rejoicing, be it with 
women, or conveyances or relatives, — not minding the 
body in which he was born. Like the horse to the 
cart, so is the Prana attached to this body.’ 

Com . — Just as in the example cited, air and the rest 
are reduced to the form oiA'hdsa — so in the same man- 
ner, the serene Being, the human Soul, being reduced 
by Ignorance to identity with Self, — in the way of think- 
ing ‘ I am the son of that man, I am born, I am old, I 
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shall die and so forth * — having heeii awakened to its- 
reality, -by such instructions as those imparted) by 
Pmjdpati to Indm — as that ‘ you are not of the body 
or of the senses, you are That, &c., &c,’ — , and thereby 
rising above this body, like Air above A'kasa, and' 
feoognising its own true nature, as lying apart from 
the body, renounces the notion of the body being hi» 
Self, and thereby ‘appears in Its own.form,’ as explained 
above. ‘That is the highest person’ : the persons in 
the eye and that cognized in dreams are the manifested,, 
while unmanifested is the person, asleep and at 
perfect rest, which is free from the body, and fully 
equipped in its own nature. Among all these, the- 
serene Being, resting in Its own nature, is the best,/ 
in comparison with the perishable and the Imperishable- 
the manifested and the Unmanifested. This serene Being 
is described in the Bhagavadyita. That serene Being,', 
resting in its own nature of the universal Self, ‘ moves, 
about,’ — sometimes as Indm, &c., ‘laughing ’ or eating 
all desired foods, high and low, sometimes playing and 

rejoicing with women &c., only in the mind, these being- 
created in the mind by the mere force of will, these- 
woraen &c., being those of the regions of Brahman, or 
of this world ; not thinking the body that is born of the- 
connection of man and woman, or that which was born 
for himself £.e., into which he was born; as .any 
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thought of the body would only cause pain ; as the body 
abounds in pain. c If he does not mind that which has 
perceived, then.be ceases to be omniscient,’ That does 
not touch the position ; because the mistaken notions', 
though the body was born, have all been destroyed’ by 
knowledge ; hence the body is as good as unknown; 
and as such the not thinking of it does not mean any 
lessening of his omniscience. For certainly, that which 
is experienced by the intoxicated person, or by some 
one under the evil influence of a planet, is not neces- 
sarily to be thought of, even after the intoxication or 
the planetar } 7 effects have passed off. In the same 
manner, in the present case, that which is experienced 
by wordly persons, under the influence of Ignorance, 
does not affect the universal Self free from the body ; 
because of the absence of Ignorance, the cause of 
these. Those true mental desires, covered by untruth, 
that are experienced by such persons as have washed off 
all taint of Ignorance, are connected with the aforesaid 
universal Self, inasmuch as they owe their manifesta- 
tion to Knowledge : and hence these are pointed out 
simply with a view to eulogise the Knowledge of Self ; 
hence the explanation given is a very proper one,: 
£ those in the world of Brahman , &c.’ which means that 
wherever the } 7 may be, they turn out to be in Brahman 
alone, because Brahman is the Self of all. 4 Being only 
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one, — not seeing. anything else, not hearing anything 
else, not knowing anything else, that being the high- 
est — and yet rejoicing in .seeing the desires of the 
worfd pf Brahman and also those of this world, is a 
contradiction: the one not seeing anything else, and, 
at the same time seeing /something else/ This is 
no fault; because this objection 1 has been met and 
set aside in another Sruti passage : there being no 
destruction, of the sight of the seer, he appears to be 
seeing ; and he is said to ‘ not see 5 , because of the fact 
of the non-existence of the desires apart from the; Self. 
Though even in deep sleep, as in the liberated state, the 
absence of any second is common,— as it has been 
already declared — 4 whereby would it see what ? J And 
Praja/pati has also said how the Purusha in the eye 
appears, being as lie is incorporeal and free from evil; 
&c,,.&c, And now begins the description' of this 
Purusha as he is directly seen in the eye. NoV 
what, is the Cause of seeing him in the eye?. This 
is explained by means of an example : just as the 
horse, or the ox-^the word * Prayogya J meaning 
that 'which is yoked — , is attached to the cart — 
the word c A ; char ana 5 meaning that by means of ivhich 
one moves along — , for dragging it along; so in this 
body, which takes the place of the cart, * Prana\ with 
its live-fold functions, together with the Mind and 
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IkttMhi , — -which means the Conscious Ego, with its Self 
covered, over by the two faculties of cognition and action 
— is attached, for the purpose of experiencing^ the results 
of its past deeds. The Prana is appointed to the functions 
•of seeing, hearing and motion by the Lord, just as the 
•general manager is appointed to his functions by the 
king; — the ideas working in the mind of the Lord, being 
‘Svhere shall I go after death, wherein, during rest, shall 
I rest J as declared in another Sntti. And it is of this 
Pram, that the sense of sight, the eye, is a part, being 
the means of perceiving colour. 

m h m: ssi- 

*rr h shot m 
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{ ‘ Now where the eye has entered into A'h&sa, that is, 
the person in the eye. and for his vision is the eye. 
He who knows, .‘may I smell this’, that is the Self, the 
nose being. the organ of his smelling. He who knows 
■‘may I speak/ that* is the Self, speech being the organ 
for his speaking. And he who knows £ may I hear 
this/ that is the Self, the ear being the organ of his 
hearing.” W* 

Com . — When the eye has entered into ACtma i.e., 
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the space in the black pupil of the eye iti the body — ^ 
then that is the unbodied person in the eye, which 
forms the subject of the discourse, and for his 
perception of colour, the eye is the organ. The Supreme 
Incorporeal One is perceived therein by means of sightv 
for the sake of whose vision the organ of vision is put 
in the body. The assertion of Prajapati (hat 4 he is in 
the eve’, refers to all the organs of sense ; since the 
perceiver of all sense-objects is the same person ; 
the 'eye’ being specially mentioned in the Srutis , simply 
because it is in the eye that he is seen most distinctly ; 
as says the Svuii 4 what I have seen, becomes the 
true’. And again one who, in this body, knows 4 may I 
perceive good and bad smell/ that is the Self; and for 
his perception of smell, the nose is the organ. One 
who knows 4 may I say this speech 5 , that is the Self; 
and for the accomplishment of his action of saying, 
speech is the organ. One who knows ■ may I hear , that 
is the keif ; and for his hearing the organ is the ear. 

m ^pflRT $ 3TCT ^ 

3T ^ fqq II ^ II 

One who knows 4 may I think’, that is the Self; f,Jie 
mind is his divine eye. And it is by means of this 

divine eye of the mind, that he sees the desires and 
rejoices. 
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Com — One who knows ‘may I think this,’ — i.e., think 
with the mind alone, free from any contact with the 
functions of the sense-organs — , ' he mho "knows this , 

that is the Self ^ since such is the expression in every 
case, it follows that Knowledge, or Consciousness is the 
form of the Self, Just as when it is asserted that ‘ that 
which shines in front is the Sun, that which shines 
to the south, to the west, to the north, and upwards- 
is the Sun/ it follows that brightness is the nature of 
the Sun. The organs of sight &c., the eye and the rest, 
are for fulfilling the functions of seeing and the rest; 
this fact being inferred from the capability of the Sell. 
While the fact of the Self being an agent of cognition 
is based upon its mere esse and not as its function ; 
just as brightness of the Sun is based upon its mere 
existence, and is not a function of it. Mind is the 
divine eye of the Self — 'divine means 'extraotdinaiy, 
unlike the other organs; and ' eye ’ means that by means 
of which one sees. A.11 the other senses function onl} at 
the present time 5 hence they are not divine ; while 
the mind is an organ of perception extending over 
the three periods of time, free from discrepancies, and 
is the organ for perceiving all subtle and distant 
objects; and as such, it is called the 4 divine eye 7 
The Liberated One, having reached his own form, freed 
from the body and organs proceeding from Ignorance, 
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having reached the state of the universal Self, becoming 
pure like the A'kascL, the Lord of all, with the sol© 
limitation of the mind, sees all desires, by means of 
this Lord of the mind, whose vision extends like the 
light of the Sun, and thereby rejoices. 

q ^ ci ^ ctwrNt- 

q ^tqrr srrar: # q ^im: *r #?n?rr- 
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^rritT^HT IK II 

‘ Tho^e that are in the world of Brahman. The Leva s 
meditate upon this Self. Therefore all worlds and all 
desires are obtained by them. And he vvho knows this 
■Self, and understands It, obtains all worlds and- all 
desires — Thus said Prajapati , — yea Prajapati said 
this. (6). 

Com . — It is now explained what these J desires ’ are: 
‘Those desires * that are in the world of Brahman ’ — 
hidden, like golden treasure, beneath the false attach- 
ment to external objects, — such are the desires that the 
Liberated One obtains. And because this Self was ex- 
plained by Prajapati to Indr a , therefore the gods, having 
heard of It from Inclra, even now, meditate upon that 
Self. And because they meditate upon It, therefore 
all worlds and all desires are obtained by them. The 
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meaning is that the result for which Indra dwelt with' 
Prajapati as a religious student, for a hundred and one 
years, — that result was obtained by the gods. It may 
be urged that 4 such may be the lot of the lucky gods, 
but it cannot belong to human beings of the present day 
because these latter have short lives, and little under- 
standing; ’ hence it is added : He. obtains all worlds- 

and all desires, even now-a-days, — one who knows that 
Self, like Indra , &c., and understands It. Thus in general 
did Prajapati say. Threfore the knowledge of Self, and 
the acquiring of the results thereof, belong equally to 
all men. The repetition is meant to point out the end 
of the section. 

Q 

' Thus ends the Twelfth Khanda of Adhyaya VIII * 


o 



ADHYA’YA VIII. 


. — o — 

KHANDA XIII. 

qq% qq^j imrfq fq- 

'f5 qiq fq tfSTRqTfqfR qRT ?RHRfici ficlTRI 

q^qR^Wq?RI^‘^qRn% || \ |) 

‘ From the Dark, 1 come to tiie Variegated ; from the 
Variegated, 1 come to the Dark ; shaking oft all evil, as 
the horse shakes off its hairs, — and as the moon freeing 
itself from the mouth of Rdhu , — so shaking off the body, 
and having fulfilled all ends, I obtain the uncreated 
world of Brahman ; —Yea , I obtain iV (] ). 

Com . — ‘ From the Dark, &c.,’ is a sacred mantra put 
down for repetition, or for meditation. ‘ Dark ’ is any 
deep colour ; the Bmlimcm in the heart, which is dark, 
as it were, because of its i n com preh en si oil i ty ; and 
having known this Brahman in the heart, by meditation, 
from that ‘ dark ’ I come to the 1 variegated ’ — i.e.,. 
the world of Brahman, which is as it were, ‘ variegated ’ 
—the variegation being due to the world of Brahman 
mixed with numerous desires, with regard to the forest. 
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*&c i thafc is I reach this variegated world of Brahman, 
•either in the mind now* or after the falling off of the 
body. Because from the variegated world of Brahman , 
with a view to the differentiation of Names and forms, 
1 am come to the dark state of the Brahman in the heart. 
That is to say, for this reason, I come to the variegated 
•Self, in its own natural form. It is next explained how 
*1 reach the variegated world of Brahman : Just as the 
horse, shaking off its hairs, removes its fatigue and 
also dust from hairs, and becomes clean, so. having 
shaken off all evil in the shape of Virtue and Vice, 
by means of the Knowledge of Brahman in the heart ; 
and as the Moon, freeing itself from the mouth 
of ' linhu , becomes bright, in the same manner, 
having 1 shaken off’ — given up — the body, the recep- 
tacle of all evil, and having, by means of meditation, 
my ends fulfilled, I reach the ‘ uncreated'- eternal * 
world of Brahman. The repetition is for the sake of the 
closing of the mantra . 

Thus ends the Thirteenth Khanda of Adhyaya VJTI . 


o ■ 



ADHYA'YA VIII. 


KHANDA XIV. 

— o — 

3TPW5TT $ rim a q£§r a~ 

q arimr jri#: m\ nq% q^Trsi qqifo 
qmHi *m w q^r f^ri qtoqqqmfcT h q~ 
«rt: #i fo^iwsqi hts- 

WTI^ II \ ||i 

* That which is called A'kasa. is fche revealer of Names- 
and Forms ; and that within which these are contained 
that is Brahman , the Immortal, the Self. I come to* 
the assembly of Prajdpati, to the house. I am the- 
glory of the Brahmanas , the glory of kings, and the* 
gloiy of the vaisyas. I wish to obtain that glory ; I 
am the glory of glories. May I never go to the- 
red and toothless, though devouring, slippery abode, — 
yea, may I never come to UP (l) fc 

Com ,— ‘ A'lcasa ’ is meaut to point out the definition 
of Brahman, for the purposes of meditation. 4 That Self, 
which is called in the Srutis ‘ A'k&sa because like* 
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A'kasci, it is incorporeal and subtle — that is the re- 
vealer or manifester, of the Names and Forms that lie 
latent in It, which are the seeds of the world, and 
which are like the, foam of water. And that Brahman 
wherein these Names and Forms are located, — that 
which is within these Names and Forms, untouched by 
these, — that is Brahman, different from Names and Forms, 
untouched by Names and Forms, and a reveal e-r of these 
.such is Brahman . This it is that has been described in 
the Maiireyi Brahmana , — the One all-pervading entity 
being Consciousness alone, It is always in the form of 
Consciousness. Thus the two sections become reconcil- 
ed. It is explained how this is understood. ‘ That is the 
■ Self’: The Self, of all creatures the counter-conscious- 
ness, is self-cognisable ; and it is in the form of this 
Self, that it is comprehended that the incorporeal and 
all-pervading Self, like A'kasa, is Brahman , And that 
Self -Brahman is immortal, never capable of death. Then 
follows a mantra . Frajdpati here is the four-faced Brah- 
ma — I come to his assembly, his house prepared by 
the Lord. And further, I am the glory — the Self 
— of the Brdhmanas ; since it is the Brahmanas that 
particularly meditate upon It, therefore I am their 
glory; so also of kings and vaisyah. Since -these 
too are entitled to such meditation, therefore I am 
their Self. ‘ I wish to obtain that glory/ * I am the 

24 
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glory’ — Self — ‘of the glories' — Le., of the selves, in the 
shape of the body, the sense-organs, the mind and 
bnddhi. It is explained why I come to this, &c., &c. 
May I never come to the ‘ sySta \ — in colour resembling 
the ripe plum, Le., red, 6 a datka'’ — tooth-less — and yet 
4 adatka ’ — devouring , female organ (which devours or 
destroys the glory, strength, knowledge and virtue of 
those that are addicted to it) — , ‘ lindu J slippery, — 

‘ sydta,’ abode. The repetition is meant to show the 
extremely undesirable character of the ‘abode.’ (The 
meaning of the last sentence being ‘ may I never be 
born again.' 

o 

Thus ends the Fourteenth Khanda of Adliyaya VIII. 


o ■ 



ADHYA'YA VIII. 


— o — 

KHANDA XV. 

^t^§iT JRrqqq srqrq qsrrqictfMq m- si^f«r 

•o 

qqiftwH rrcr: 

Sflt FTT^qq^qRT ^W- 

F^qiFT ^traBMlfK ^qFcIFq'qq cl^q: m$(- 

4 qqq^qrqsqqq q^iqrqfoHqqq q =q qq^rqqq q =q 

O \Q 

II \ II 

4 This Brahman declared to Prajapati, Pmjapati to 
Maim, and Mann to his children, one who has studied 
the Veda at the place of a Teacher, according to the 
prescribed rule, during the time left, after performing the 
duties to the Teacher, and having obtained his dis- 
charge, settled in his house, studying the VS la in 
somesacred place, and has begotten virtuous sons, having 
withdrawn all his senses into the Self, never giving 
pain to other creatures, except at certain specially 
ordained places and times, — one who behaves thus 
throughout his life, reaches the world of Brahman , and 
-does not return, — yea , he returns not (1), 
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Com. — This Philosophy of the Self — with all its 
accessories — together / with the eight-sectioned trea- 
tise beginning with an explanation of the syllable c Om ’ 
and treating of all its various meditations — Brahman , 
Fliranyagarbha , or the Supreme Lord, declared to 
Prajapaii, ie. t to Kasyapa. Kasyapa declared' it to 
Manu i his son, and Manu to his children. , Thus 
then the Philosophy of the Upanishad, having passed 
through all these, sacred , traditions has come down to 
this day. It maybe urged that 4 as the science of the 
Self has been revealed in the 6th, 7th and 8th' 
Adhydyus , as leading to a desirable result, it would . seem 
that sacrifices have no use’ ; and with a view to re- 
move all notions of such uselessness, it is added how 
sacrificial actions, when performed by the learned, 
bring about exceptionally good results. 'Having 
studied the Veda, together with its meaning, at 
the place of a Teacher, according to the prescribed 
rules of study’ ; With a view to show that attending 
upon the teacher, is more important than all other 
duties laid down in the Srutis , it is added : 4 having 
studied the Veda during the time that is left, after the 
performance of the duties to the teacher.’ The Veda 
being thus studied by one, keeping strictly within the 
limits of prescribed conduct, brings about the result of 
d Knowledge of sacrifices, which can never be- 
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obtained by any other means. 4 Having been duly 
discharged ’ — i.e. having finished all enquiry into 
"the nature of duty, having returned from the 
teacher’s house, — taking a wife in accordance with pro- 
per rules, — and then settling as a house-holder, duly 
■engaged in the performance of all prescribed duties ; 
•of all such duties, the study of the Veda is paramount, 
—in order to show this, it is added : ‘ In a sacred place, 
which is secluded, sitting down properly and studying 
the Veda, repeating the Rik, &c., and performing his 
■daily rites, as much as lay in his power, having begot- 
ten virtuous sons, and prepared virtuous disciples — * 
i.e., keeping them controlled within the limits of vir- 
tue — . having withdrawn all his senses within the 
Self, — i.e the Brahman in the heart, — which also in- 
cludes the renunciation of Actions — , not giving pain 
to any creatures, either moving or unmoving, except 
at specially ordained' times and places.’ All this be- 
longs equally to all. men, in whatever state they may 
be ; other sndis declaring the impropriety of giving 
pain to any creatures, except at the times and places 
specially ordained in the scriptures continuing a ho u£e 
holder, and being entitled to, and duly perfoimiing all 
these duties, throughout his life — i.e., one who behaves 
in the aforesaid manner, all through his life. — reaches 
ithe world of Brahman on the death of the body ; and he 
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does not turn to a body again ; because such return 
is distinctly prohibited.. That is to say, having 
reached the world of the caused Brahman by way of the 
•Light 5 &c, he continues to live in that world, so long as 
that world lasts ; and before this he does not return. 
The repetition is meant to point to the end of the Upa- 
nishad- Philosophy, 

0 ; , 

Thus ends the Fifteenth Khanda of Adhydya VIII. 
o 

Thus ends the Eighth Adhydya, 

o — . — 

Om Tat Sat, 

o 

Peace to alt Beings . 

Thus ends the Ohhdndogya Upanishad, 

o 
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g OPINIONS. 

Prof. MAX MULLER : — -...Faithful trans- 
lations of the commentaries .. .would he most use - 
H jfttZ to make the real character both of the Upani- 
g s/iarf fmd of Sankara better known in England . 

I SWAMI RAMAKRISHNANANDA :— The 

|| rendering is as concise as it is literal and a 
|| man with a partial knowledge of Sanskrit who 
Sfc wants to go through Sankara's invaluable 
§ commentaries will never find a better help than 
M this tin}^ and well-got up volume. 

§ SIR WILLIAM MUIR It is a wmh so 
: 3k well commented. I upon. I have read it with 
interest. 5 ' 

g Pkof. T. VY. RHYS DAVIDS It seems 

|| very well done Any one wanting to under- 

:tk stand Sankara’s interpretation of the Qjpanishad 
jf will find the part very useful.'' 5 
g Mr. BAL GUNGADHAR TI.LAK of 
S POONA : — The work appears to be carefully exe- 
|| cuied and I have no doubt that your books will 




prove to be of great use to the public especially 
the English reading class. 

Lt.-Col. A. W, SMART : — I have in parts 
compared with the original and find it a good 
and faithful translation. 

‘ The Hon. Me. Justice SUBRAHMANIA 
IYER : — I have no doubt that this publication 
will prove extremely useful. 

THE THEOSOPHICAL REVIEW, LON- 
-As regards the translation , to say * it is 


a 

■& DON:- 

readable is high praise, for, it is not easy to render 


the Bhashya into readable English, The series 
will be of service not so much for the transla- 
tion of the text as for that of the commentary. 
The get-up of this booh is very creditable . Tew 
books are so well turned out in India. • 

THE MADRAS MAIL: — Sankara's commen- 
taries on these Upanishads are translated in 
this book in an accurate and clear style, while 
H the renderings are as literal as possible. Messrs. 
H Gr. A. Natesan & Co. deserve a word of praise 
for the excellent style of the printing. 

THE THEOSOPHIST, MADRAS The 
eminent scholarship of the translation is a suffi- 
cient guarantee for the correct rendering of the 
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Sanskiit-Devanagari text which in all crises 
precedes the English version; and English- 
knowing readers may properly consider them- 
selves under obligations to the worthy publisher 
for undertaking such a commendable work in 
response to the growing demand among cul- 
tured people in all lands, for a better know- 
ledge of Eastern religious Philosophy. 

• THE MADRAS TIMES For ourselves 
we welcome the publication both as an excel- 
lent sign of a revival of religion in days when 
atheism is sharpening its claws; and* also as an 
excellent sign of a living study of the classical 
language of the land. A word must be said as 
to the get-up of the volume, which has been 
turned out from the rising press of Messrs. 
GL A. Natesan & Co,, on the Esplanade. The 
get-up is really excellent ; the printing is plain 
and clear and the cloth binding is” in its neat 
lipes positively as good as any binding that 
we have ever seen turned out in India. 

THE HINDU, MADRAS : — The translation 
has been carefully made and it reflects no small 
credit upon the translator that while endeavour- 
ing that the text should be as literal as pos- 
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g sible, the simple and easy style adopted by || 

g him renders it easy even for the uninitiated g 
■11 to follow, withont effort the spirit of the dis- tl 
8 sertation. Messrs . £?. A. Natesan & Co., deserve 
8 to fee congratulated upon ike very need get-up of |f 
« the booklet and upon the excellence of their printing . || 
THE MADRAS STANDARD :—The r<m~ I 
dering which is as near as possible to the original $$ 
will be found of great help to those interested || 
in the subject. The get-up of this little look is ^ 
good and does credit to the printers , 

THE ARYA BALA BODHINL MAD- | ; 
RAS. — The translation has been excellently 
rendered and the spirit of the original strictly $$ 
preserved in translation. -fl 

PANDIT MANILAL DIVIDIVI of BE- g 
NARES : — I have looked into vour work here fv 

Trfc 

and there and find it good . 3£ 

THE MADRAS TIMES We note with I 
satisfaction that this series has received en- 

■p 

eouragement at the hands of the public, and 
that Mr. Seshacharriar has arranged for the 
translation of the Ohh&ndogya .and Briha- |l 
d&ranyaka Upanishads also by Pandit Gang& S 
N&tha Jh&, M.A., f.t.s., of Darbhanga. §! : 
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As far as we are aware, there is hardly one 
monthly magazine ivhich embraces such a variety 
of topics as is promised in the prospectus of the 
Indian llevieiv. Tlie energetic and enterprising 
proprietor of Messbs. Natesan & Co., being 
almost the first in the field* at any rate in 
Southern India, with a magazine of this descrip- 
tion, has ample opportunity of achieving 
success, if the three essentials of accuracy, 
precision and regularity are steadily kept in 
view. 
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